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introduction 


There is a famous maxim in Sanskrit culture: vidyavatam bhagavate 
pariksa, “The learned are tested in Bhadgavatam.” For centuries, 
the colophons of manuscripts of Bhagavatam have described this 
scripture as Paramahamsa-samhità (all-encompassing treatise for 
liberated souls). This scripture was meant to be the book that a 
sádhu should read after obtaining self-realization. Thus, a liberated 
soul trained in Advaita-vedanta, having skipped the Paricaratrika- 
vidhi-marga (the path of the rules of deity worship), is instructed to 
give up meditation and to pursue the Bhadgavata-marga, the way of 
Srimad Bhagavatam: 


yo vidya-sruta-sampannah atmavan nanumanikah | 
máya-matram idamı jňātvā janam ca mayi sannyaset || 

tasmàj jnadnena sahitam jňātvā svatmanam uddhava | 
jiana-vijnana-sampanno bhaja mam bhakti-bhavatah || 


Sri Krsna said: “A person who has both the skills required for 
meditation and scriptural knowledge, has realized the soul and is 
not conceited should give up meditation and offer it to Me, knowing 
that the world is Maya. My dear Uddhava, you know that your self is 
one with the Absolute. Now that you have knowledge and wisdom, 
serve Me in the mood of bhakti.” (11.19.1; 11.19.5) 


Knowledge is seeing the oneness of the soul and the Soul, and 


wisdom is the realization of that in trance (samadhi).' Or knowledge 
means knowing that the soul is different from the body, and wisdom 


1 jfanam caikatmya-darsanam (Bhagavatam 11.19.27); jfianam atma- 
visayam, vijfianam nididhyàsana-jam (Sridhara Svami's Subodhini 3.41). 
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is the realization of it? 

Maya is twofold: Maha-maya (material potency of illusion) and 
Yogamaya (transcendental potency of illusion). A liberated soul had 
been taught Vivarta-vada to facilitate the renunciation of the world, 
but after becoming liberated, that person must learn Parinama-vàda 
to understand the glory of pure bhakti. This has been the tradition 
for thousands of years, but few have succeeded. 

The fourteenth chapter of the tenth canto refers to these two 
doctrines of Vedànta philosophy and attempts to harmonize them, 
much like Maha-maya and Yogamaya are the two aspects of Maya. In 
this chapter, Jiva Gosvami’s overhaul of the philosophy of Sanatana 
Gosvàmi, who follows Sridhara Svami’s explanations of the surface 
meaning of a verse, is striking. The aforesaid harmonization, which 
constitutes the unified theory of Vedanta, is expounded in the 
appendix of chapter fourteen. 

Moreover, in his commentary on the last verse of chapter eleven, 
Jiva Gosvami mentions a list of ancient commentaries which met his 
approval. One of those is Tattva-dipikd, written by Srinivasa Siri: He 
lived after Sridhara Svami and was a follower of Ramanuja Acarya. 
Srinivasa Süri's commentary on chapter fourteen was printed by 
Krsna-Sankara Sastri in his publication of Srimad Bhagavatam 
and is translated here. The scans of Krsna-Sankara Sastri’s edition 
of Bhagavatam with all the commentaries on the tenth canto in 
Devanagari script can be downloaded from "archive.org".? 


Gaurapada Dasa, M.A. 


Rishikesh, India 
July 2017 


2  jüünam aupadesikam vijfianam aparoksanubhavah (Subodhini 6.8; 
Sarartha-varsini 6.8); svatmanam jiva-svariipam jiidnam, vijfiünam ca 
brahma (Krama-sandarbha 11.19.5); jiánasya sastriyasya dehàdi-viviktatma- 
visayakasya, vijfianasya ca tadrg-atmanubhavasya (Gità-bhüsana 3.41). 

3 https://archive.org/details/SrimadBhagavatamCanto10withMultiple 
SanskritCommentaries 


Chapter Twelve 


The Luck of Being Krsna's Companion; 
Krsna kills Aghasura; 
Panksit Questions the Sequence of Events 


10.12.1 
Sri-Suka uváca 
kvacid vanasaya mano dadhad vrajat 
pratah samutthàya vayasya-vatsa-pàn | 
prabodhayan chrnga-ravena caruna 
vinirgato vatsa-purahsaro harih || 
upajati (12) 


$ri-Sukah uvaca—Sri Suka said; kvacit—once upon a time; vana- 
asadya—to eat in the forest; manah dadhat—made up [His] mind; 
vrajat—trom the cowherd village; pratah—in the early morning; 
samutthaya—after getting up; vayasya—who are the companions 
(“of the same age”); vatsa-pan—the protector of calves; 
prabodhayan—while waking up; sriga-ravena—with the sound of 
the horn; carunà—Nwhich [sound] is beautiful; vinirgatah—departed; 
vatsa-purah-sarah—whose calves were going in front; harih—Hari. 


Sri-uka uvacah—kvacid (divase) harih vanas$aya (svasya) manah 
dadhad pratah samutthaya carund srnga-ravena vayasya-vatsa-pan 
prabodhayan vatsa-purahsarah (san) vrajat vinirgatah. 


Sri Suka said: One day Hari made up His mind to eat in the forest, 
and so He rose in the early morning, woke up His companions, the 
calf herders, with the beautiful sound of a horn and, keeping the 
calves in front of Him, departed from the cowherd village. 
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Sridhara Svami— 
vatsa-yutha-gatam hatvà vatsa-dambhasuram harih | 
muni-yutha-gatam cahann agranyam dambhinam bakam || 
dvadase tu maha-sarpa-vapur-dharam aghasuram | 
vatsa-pdala-gilam kruddho gale 'hann iti varnyate || 
mahà-baka-gala-kridà-kevalasya na kautukam | 
itivaghasura-mukhe sa-sakhah pravisad dharih || 


* After killing the demon who, under the guise of a calf, had gone 
in the group of calves, Hari also killed Baka, the foremost cheater. 
In the twelfth chapter, however, it is narrated that Aghasura had 
assumed the body of a huge snake and had swallowed the calf 
herders: Hari, who as if did not have enough fun in Baka's throat, 
got angry, entered Aghasura's mouth and killed him." 


10.12.1 

“At some point in time (kvacit = kadácit), Hari made up His mind 
to take His first meal in the forest (vanasaya = vane eva prathamam 
bhojanam kartum).” 


Sanatana Gosvami— 
tabhi rüpa-guna-kridà-namabhir nitya-nütanah | 
ascaryas ca sadascaryad yah prabhuh sa prasidatu || 


“May the Almighty, who is ever fresh with those names of pastimes 
and with those forms and qualities, and who is marvelous on account 
of constant marvels, be pleased." 


Now, while discussing kaumara-lilà in a trio of chapters according 
to the sequence, of those at first Suka talks about the killing of 
Aghasura, in one chapter. 

Moreover, some Tattvavadis, who are Vaisnavas and whose 
intellect is straightforward, thinking that only liberation is the 
topmost goal of life, and not tolerating this group of three chapters 
nor what includes Aghaàsura's liberation and sucking the cowherd 
ladies’ breasts, affirm this: “The explanatory texts of Pitana’s sad- 
gati are inconsistent, that is, the six verses starting from pūtanā loka- 
bàla-ghni (10.6.35) and the verse that begins: ya etat pütanà-moksam, 
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“A person who devotionally listens to this wonderful narration of 
Pütana's liberation, which occurred in Krsna's babyhood, becomes 
fond of Govinda." (10.6.44)." 

That makes no sense because the texts are seen in many 
manuscripts; because they are highly respected by Sridhara 
Svamipada and by other greats, both ancient and contemporary, who 
belong to genuine sampradàyas; because in Vrindavan the places 
related to the following are well-known: the killing of Aghasura, 
the picnic on grass, and Brahma’s prayers; moreover that episode 
is already clear in Padma Purana and so forth; it is not contradicted 
even by the siddhanta of the very best Vaisnavas; and because 
liberation is unacceptable to those who are fixed in bhakti. That is 
very obvious everywhere in the text of Sri Bhàgavatam. 

Further, the cowherd ladies whose breasts were sucked are 
thought to be similar to Sri Yasodà, for the most part. The other 
ladies who are in fresh youth, however, who are dearest to Him, 
exist by the thousands, and that will be indicated ahead. Therefore 
there cannot be any contradiction. Specifically, in this group of 
three chapters, the uncommon greatness of bhakti, of devotees and 
of Sri Bhagavan is everywhere, therefore the realization of those 
diverse aspects are effected only by the special favor of the Lord. 
That is certainly very confidential, hence even their affirmation is 
approached in this way. Enough of this elaboration. 


10.12.1 

Kvacit signifies “sometime in the autumn that arrived in the fifth 
year." The sense is: kasmimscid dine (on a particular day). Mano 
dadhat (He made up His mind) means: drdheccham kurvan (He 
had a strong desire). In this way Suka makes one aware that He, 
along with His companions, brought all the apparatus necessary for 
a complete enjoyment of the morning delicacies too. Krsna brought 
the food from the house. 

The word manah (mind) is used to make a distinction, as a 
manner of speaking, although in truth there is no difference between 
the Lord and His antahkarana, which includes manas. The Lord has 
parts such as a beautiful mouth, has a divine body, and His form is 
condensed sat-cid-ànanda. This will be expounded upon later, in the 
right places. 


14 Symphony of Commentaries 


Setting aside His night garments, washing His divine face and so 
on, putting on ornaments and clean clothes—the whole sequence—, 
and then getting out of His bedroom by Himself, He went ouside 
and: prabodhayan, He woke up His companions: In this way Suka 
makes one perceive a gradual departure with the friends who desired 
to go happily. For this reason, vayasya (companions) is an adjective 
of vatsapa (herders of calves). 

Concerning caruna (“with the beautiful" sound of the horn), it's 
for the purpose of happily breaking the sleep of those who were 
asleep. Alternatively, it is said because it is forever caru inasmuch as 
on a previous day the sound of the horn was understood as a signal 
that a forest meal has been planned. Or the beauty refers to the very 
nature of the sound, by its enchantment. Vatsa-purahsarah means 
vatsah purahsarah yasya sah, “He whose calves are going in front." 
He is called Hari on account of attracting (akarsanam) their hearts. 

“He specifically, that is, solitarily, departed (vinirgatah = 
visesena nirgatah) (visesena = ekakitaya) from the cowherd village." 
That is, He was not accompanied by Rama for a change. The reason 
for that will become clear ahead. 

Here, at first there is a wonder: Making up His mind to go have 
breakfast in the forest. Even more than that: Getting up by Himself, 
in very early childhood, without being urged by His mother and so 
on. In addition: Waking up the endless multitude of calf herders by 
Himself, with the beautiful sound of the horn to boot. On top of 
that, He departed without His elder brother. Over and above that, 
He went behind the calves. Thus, every word, every sentence, every 
verse, every section should be inferred to be more wonderful than 
the previous ones. And that can only be understood in the devotees’ 
hearts. It is not unraveled for fear of expanding too much. 


Jiva Gosvami— 
bhati rüpa-guna-kridà-namabhir nitya-nütanah | 
ascaryas ca sadascaryad yah prabhuh sa prasidatu || 


“May the Almighty, who is ever fresh and who is resplendent 
with names of pastimes and with forms and qualities, and who is 
marvelous on account of constant marvels, be pleased.” 
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While discussing in a trio of chapters, according to the sequence 
again, a pastime pertaining to kawmara, of those at first Suka talks 
about the killing of Aghasura, in one chapter. 

Someone does not acknowledge this trio of chapters, nor the 
set of six verses starting from: pūtanā loka-bàla-ghni (10.6.35) nor 
the verse that begins: ya etat pütanà-moksam (10.6.44).^ We do not 
see a valid reason for that, because the texts are obtained through 
the tradition in every region and because they are explained in 
commentaries, both ancient and contemporary, such as Vasana- 
bhasya, Sambandhokti, Suka-manoharà, and Paramahamsa- 
priya. If the nonauthenticity is due to the authoritativeness of the 
nonacceptance by his very own sampradaya, why can the opposite 
conclusion not be accepted on the grounds of the authoritativeness 
of the acceptance by another sampradaya? Nor can it be said: “The 
usage there (in the Bhagavatam) of names such as Aghabhit, which 
are like Murabhit and so on, is not seen," because of this passage 
from the third canto: 


yan na vrajanty aghabhido racanánuvadac 
chrnvanti ye "nya-visayàh kukathà mati-ghnih | 


*Those who listen to topics other than a reiteration of the 
accomplishments of Aghabhit, the shatterer of sin, that is, the topics 
which are contemptible subject matters that destroy the intelligence, 
do not go to the transcendental realm." (3.15.23) 


It is not that the pastime is not mentioned in the reiteration of 
pastimes here and there because of the nonusage there of names 
such as Papabhit, because even that pastime is shown here and there 
by his Excellence Svamipada. Consequently, when it is said that this 
trio of chapters does not exist (i.e. that the Bhagavatam consists of 
332 chapters, not 335), in reference to his line: dvatrimsat tri-satam 
ca yasya vilasac-chakhah, “The Bhagavatam, whose three hundred 
and thirty-five chapters (lit. whose thirty-two, three, and three 


4 Jiva Gosvàmi is referring to Madhvacarya. Vallabhacarya too rejects 
these three chapters, although he comments on them, and does not comment 
on those six verses (10.6.35-40), but he comments on verse 10.6.44. 
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hundreds) are the resplendent branches" (Bhavartha-dipikà 1.1.1, 
mangalacarana 7), this is not approved by him. Nor should that triad 
be removed, due to any other statement, because his commentary 
is accompanied with verses of the Bhagavatam whose numbers are 
in every chapter. Therefore, tri-satam is meant as a dual compound 
in the singular (dvandvaikyam): dvatrimsac ca trayas ca Satani ceti, 
“thirty-two and three and [three] hundreds," because the plurality of 
whatis not settled amounts to being three, out of fear of unsteadiness, 
by the logic of kapijijala-àlabhana (obtaining partridges). Otherwise 
tri-satam would have been tri-sati (three hundred). 

Nor should it be said “Those pastimes (with Pütana and 
Aghasura) are not venerable,” since the liberation of the demons is 
not contradictory to siddhanta, because this was seen as regards all 
those who were killed by Sri Krsna, and also in statements such as: 


asurim yonim àpanná müdhà janmani janmani | 
mam aprapyaiva kaunteya tato yanty adhamam gatim || 


*Son of Kunti, fools who obtain demoniac wombs birth after birth 
obtain a low destination only by not attaining Me." (Bhagavad-gità 
16.20). For example, it is said: 


5 There is a Vedic injunction that one should obtain birds called kapinjala 
to sacrifice them: vasante kapinjalan alabhet, “In the spring, one should 
get kapinjalas.” The number is not indicated in that injunction. In regard 
to such enunciations, the scholars of Karma-mimadmsd made the rule that 
the unspecified plural signifies the number three. Moreover, Jiva Gosvami 
indicates that for the others to validate their opinion that the Bhagavatam 
consists of 332 chapters, tri-satam should read tri-sati (the group of three 
hundreds). Alternatively, tri-satam would have to be considered as a 
bahuvrihi of an implied yat. Furthermore, Jiva Gosvami’s explanation as 
a dvandvaikyam is based on this rule: sarvo "pi dvandvo vibhasayaika-vad 
bhavati, “All dvandva compounds can optionally be singular" (Kasika 
1.2.63) (HNV 976). Consequently, as a samāhāra, the compound is 
necessarily neuter. Yet the rule is not a universal rule. That is the reason it 
is not found in Astadhyayi. Additionally, tri-satam looks like tri-bhuvanam, 
so that the meaning might be “three hundred” (instead of three and [three] 
hundreds), but tri-bhuvanam is an exception to the rule of dvigu compounds 
(patrady-anta na, HNV 936; Varttika 2.4.17), and so tri-Satam cannot mean 
tri-sati. 
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ye ca pralamba-khara-dardura-kesy-arista- 
mallebha-kamsa-yavanah kapi-paundrakadyah | 
anye ca sálva-kuja-balvala-dantavakra- 
saptoksa-sambara-vidüratha-rukmi-mukhyah || 
ye và mrdhe samiti-sdlina atta-capah 
kamboja-matsya-kuru-sriijaya-kaikayadyah | 
yasyanty adarsanam alam bala-partha-bhima- 
vyajahvayena harinà nilayam tadiyam || 


Brahma said: “Pralamba, Dhenuka, Baka, Kesi, Arista, Canura 
and other wrestlers, Kuvalayapida, Kamsa, Kalayavana, as well as 
Dvivida and Paundraka, and others among whom the foremost are 
Salva, Narakasura, Balvala, Dantavakra, the seven bulls, Sambara, 
Viduratha, and Rukmi, in addition to those who are experts in 
battle and by whom a bow was taken in war such as the kings of 
the Kambojas, Matsyas, Kurus, Sriijayas, and Kekayas respectively, 
will be killed by Hari, whose names Bala, Partha, and Bhima are a 
deceit, and will attain either a mergence or His abode.” (2.7.34-35).° 


Nor can it be said that those pastimes are improbable because they 
are not substantiated in another Purdna, since the Brahmanda 
Purana and the uttara-khanda of Padma Purana are clear. In 
Vrindavan, the locations of His various pastimes are well-known. 

Nor is the demons’ obtaining liberation inconsistent due to a 
similarity with the devotees’ destination, because pure devotees do 
not accept liberation, given that the demons can obtain it. There are 
hundreds of statements in that regard, such as the one beginning: 
nátyantikam viganayanty api te prasadam, “O Lord, the Rasikas do 
not reckon liberation as Your grace” (3.15.48). 


6 Sanatana Gosvàmi and Jiva Gosvami comment on these two verses 
in the Tosanis 10.18.32. Further, Madhvacarya precedes Sridhara Svàmi. 
Madhvacarya does not deny that demons attain Vaikuntha. The issue is 
whether he agrees that demons killed by Krsna attain Vaikuntha. Still, his 
unspoken, main objection to the three chapters in question is that Brahmà 
is described as being bewildered, in chapter fourteen, and this seems to 
be derogatory for the sampradaya. Yet the exact opposite could be said. 
Another reason is that, according to Visvanatha Cakravarti (Sarartha- 
darsini 10.14.25), Brahma's speech is expressive of Vivarta-vada (10.14.25). 
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Nor should Pütanà's similarity to a mother be despised by those 
who know the glory of a mother, because, by obtaining that merely 
on account of the dress of a mother, in the light of the text: sad-ves$ad 
iva pütanàpi sa-kula, “You even made Pütanà, along with her group, 
attain You as if because she wore the right dress" (10.14.35), what is 
suggested is an increase only of Ya$oda's glory. 

In such instances, the fault is repudiated by the siddhanta that 
there were two souls. Here, however, according to the logic: tat- 
samsargi ca paficamah, “Associating with one who commits one 
of the four deadly sins is a sinner as well,” the fault is just that. 
Therefore there is no contradiction whatsoever. On the contrary, 
only the topmost glory of the Lord, of the devotees, and of bhakti to 
Him will be accomplished here. Therefore the realization of that is 
effected only by the special favor of the Lord. That is certainly very 
confidential. Thus Sridhara Svami’s wording of that sort is justified. 
Enough of a vast elaboration. Henceforth we shall explain the actual 
subject matter. 


10.12.1 

Mano dadhat (He made up His mind) means: drdheccham kurvan 
(He had a strong desire). Because it is said kvacid vanasaya (to eat 
in the forest), this was the first time Krsna had this desire, in view 
of the previous text sa-pratar-asau (They carried Their breakfast*). 
Thus, He had told His friends the day before that He wanted to 
carry the breakfast to the forest. 

(Additions are underlined.) After getting up—by following the 
whole sequence: setting aside the night garments, washing His divine 
face and so on, putting on beautiful ornaments and clothes—and 
going ouside: prabodhayan, He woke up His companions: In this 
way Suka makes one perceive a gradual departure with the friends 
who desired to go happily. For this reason, vayasya (companions) is 
an adjective of vatsapa (herders of calves). 

Concerning cáruná (“with the beautiful” sound of the horn),” the 
mention of the very nature of the sound is for the purpose of happily 


7 brahma-ha hema-hari ca sura-po guru-talpagah | magha-snayi vipapah 
syat tat-samsargi ca pañcamah || (Padma Purana 6.126.28). 

8  Jiva Gosvami takes this to mean pratar-bhojana-karinau santau (They 
already had breakfast) (LVT 10.11.45). 
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breaking the sleep of those who were asleep. Vatsa-purahsarah 
means vatsah purahsarah yasya sah, “He whose calves are going in 
front.” He is called Hari on account of attracting (akarsanam) their 
hearts. 

(Additions in this paragraph are not underlined.) ^He departed 
from the cowherd village in a special way (vinirgatah — visesena 
nirgatah)." That is, He was not accompanied by Rama for a change. 
The main reason for that might be as follows: Although Rama wanted 
to go, especially when he heard the sound of the horn, and although 
Krsna had convinced him to go, his mother made him perform 
certain auspicious rituals at home on the advice of astrologers. The 
killing of Aghàsura, as well as other upcoming events, was incidental, 
since eating in the forest was clearly stated: kvacid vanasaya mano 
dadhat (He made up His mind to eat). Thus, the effectuation of the 
upcoming pastimes, which happened because Ràma was not there 
and which were brought about by the /ila-sakti, was only a secondary 
reason. 

Here, every word, every sentence, every verse, and every 
section should be inferred to be more wonderful than the previous 
ones. This can only be understood in the devotees' hearts. It is not 
unraveled for fear of expanding too much. 


Krama-sandarbha— Although this triad of chapters is not approved 
by someone, this is written because it is approved by many ancient 
writers of commentaries, such as Vasand-bhasya, and because it is 
renowned in manuscripts all over the land. 


Visvanatha Cakravarti— 
dvadase sakhibhih kelis tan-madhye ’ghasya varnanam | 
vaktre ’visams te krsno "nupravisyahams tam edhitah || 


“In the twelfth chapter, there are games with the friends. In the 
middle of that, there is a narration related to Agha. They entered 
in his mouth. Krsna went in afterward, enlarged Himself, and killed 
him." 


10.12.1 
“One day (kvacit = kvacid divase), Hari made up His mind to 
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have breakfast in the forest (vanasaya = vane eva pratar-bhojanam 
kartum)." Baladeva, however, was kept at home by his mother by 
force for the purpose of bathing and so on as a propitiatory measure 
to appease the effects of his birth constellation. 


Baladeva Vidyabhusana— 
dvadase sisubhih kelir aghasye visato "nu tan | 
pravisyanandayat krsno hatvagham tam amocayat || 


“In the twelfth chapter, there are games with the little boys. Entering 
after them, who had gone in Agha’s mouth, Krsna delighted them 
after killing Agha, to whom He gave liberation.” 


10.12.1 

Even after concluding kaumara-lilà with the line beginning evam 
(10.11.59), Suka, remembering that Pariksit longed to hear more 
of these pastimes, continues to speak on the topic for three more 
chapters. 


Vijayadhvaja Tirtha—(There is no commentary on chapters twelve 
to fourteen.) 


Vira-Raghava— That the three chapters starting from here are 
interpolated is disregarded by his Excellence Vyasacarya. Even so, 
it is commented upon because they are commented upon by some. 


10.12.1 
Mano dadhat means: manah kurvan, *making up His mind." 


Vallabhacarya— 
katha-matram harer vacyam sarvatrety atra kecana | 
katham vaktum bhagavatim kvacit siddham alaukikim || 
yojayitvà tv adhunika adhyaya-tritayam jaguh | 
Sabdartha-sangatinam hi spasta tatra viruddhata | 
loka-prasiddhes tac capi kathaficid rüpyate sphutam || 


“Some say “Hari-katha should be spread everywhere," hence some 
contemporaries have added these three chapters to speak about an 
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extraordinary Krsna-related topic proven from some other source, 
although inserting them here occasions a contradiction. Nonetheless, 
because many people have heard about these deeds, they will be 
clearly described here somehow or other." 


At the end of the previous chapter, it was said: kaumaram jahatur 
vraje, “In Vraja, both of Them relinquished the age of kaumara” 
(10.11.59). The continuation is done with this: tatas ca pauganda- 
vayah-sritau vraje babhüvatus tau pasu-pdla-sammatau, “Then, 
assuming the age of pauganda in Vraja, both of Them became 
approved as herders of cows" (10.15.1). These three chapters still 
relate to kaumara-lilà, hence they contradict both verses. Still, the 
theft of calves, which is as if a deed of the Lord, is famously narrated 
in Padma Puràna, therefore, resorting to that topic and settling the 
killing of Aghàsura and Brahma’s praise as first and last, a jovial 
pastime of the Lord is illustrated. May people remain jovial. 


10.12.1 
Vanasaya mano dadhad signifies: vane asanam kartum mano bibhrat, 
“having in mind to eat in the forest." 


Sukadeva Acarya (Siddhdanta-pradipa)—In the twelfth chapter, he 
describes the excellent good fortune of the residents of Vraja and 
narrates the liberation of Aghàasura. The name Hari is used because 
He takes away His devotees' afflictions. 


10.12.2 
tenaiva sakam ? prthukah sahasrasah 
snigdhah susig-vetra-visana-venavah | 
svàn svan sahasropari-sankhyaydanvitan 
vatsan puraskrtya viniryayur muda || 
(indra-vamsa) 


tena eva sakam—only with Him (or with that same one); prthukah— 


the boys; sahasrasah—by the thousands; snigdhah—affectionate; 
su—superb; sik—baskets of rope with handles, used to carry 


9 tenaiva sárdham (Vallabhacarya’s edition). 
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containers of food; vetra—staffs; visana—horns; venavah—who had 
flutes; svan svan—their own respective; sahasra-upari-sankhyaya— 
with a number above one thousand; anvitan—which were endowed; 
vatsan—the calves; purah-krtya—after placing in front; viniryayuh— 
they departed; mudà—with joy. 


(tada) tena (krsnena) eva sakam prthukah sahasrasah snigdhah 
susig-vetra-visana-venavah | sahasropari-sankhyaya | anvitàn svan 
svàn vatsan puraskrtya mudà viniryayuh. 


The boys numbered by the thousands. They were affectionate, and 
had superb lunch bags of rope, as well as sticks, horns and flutes. 
Placing their thousands of calves in front, they joyfully departed 
with Him. 


Sridhara Svàmi—The boys (prthukah = balah) were accompanied 
by the sound of the horn. Or they were accompanied by Krsna 
(tenaiva sākam = srnga-ravena saha, Sri-krsnena saha và). The boys 
were affectionate (snigdhah = sneha-yuktah). Their lunch bags of 
rope (sik = sikya),'° their sticks and so on were lovely (su = ramya). 
The calves had a number exceeding one thousand (sahasropari- 
sankhyaya anvitan = sahasradhika-sankhya-yuktan). 


Sanatana Gosvami—It is said tenaiva sardham (the boys were with 
Him), because they went off with great velocity, because: snigdhah 
(they are affectionate). For this reason, the simultanous departure 
of all of them is implied. 


ekam daSa-satam caiva sahasram ayutam tatha | 
laksanam niyutam caiva kotir arbudam eva ca || 


“Eka (one), dasa (ten), sata (one hundred), sahasra (one thousand), 
ayuta (ten thousand), laksana (one hundred thousand), niyuta (one 


10 A sikya is a basket made of rope in which containers, clay pots, are 
transported with handles of rope. As such it is the prototype of the multiple 
lotà. 
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million), koti (ten million), and arbuda (one hundred million).” 


From this statement, the numbers above one thousand are ten 
thousand and so on. Thus, the calves were ten thousand in number, 
or more (sahasropari-sankhyayá = sahasrasya upari-sankhyà 
ayutadih taya). This means there was an infinite number of calves 
and boys. If this is the count of calves, which are to be protected by 
the boys in the forest in this way, what might be the number of the 
very young calves that did not go for grass and were enclosed in the 
cowherd settlement? And what might be the number of those which 
had let go of the udder and gone with the cows? And of the cows, 
both those that were their mothers and the other ones? And of those 
which were more than a calf? And of the bulls, all of which were 
constantly being increased by the influence of Sri Gopala-deva? The 
buffalos and others too might be counted by which means? Thus the 
animals are innumerable. In conformity with that, it’s understood 
that the cowherd men and women are endless. 

The word muda (they departed “with joy") implies that the 
boys did not feel bad about getting up from bed. Or they were joyful 
because they were woken by Sri Krsna Himself. Or the reason is 
that the boys thought: “Today, we'll play with Him from the early 
morning." Thus they went out in a special way (viniryayuh = visesena 
niryayuh), an extraordinary way, as compared to other days. They 
departed either from their respective homes or from their respective 
cowherd settlements. That meaning of the word vi (in a special way) 
is already implied by the term susig-vetra-visána-venavah (they had 
superb lunch bags of rope, as well as sticks, horns and flutes). 


Jiva Gosvami—(The commentary is the same. In addition:) It’s 
understood that the cowherd men and women are endless. For 
example, in the Agama: rasa-dhyanam pramada-Sata-kotibhir 
akulite, “[on the Yamuna's shore,] which was crowded by hundreds 
of millions of sexy women” (Narada Paficarátra 3.12.5) (Krama- 
dipikà 5.53) (Priti-sandarbha 285). 


Visvanatha Cakravarti—Prthukah means bālāh (the boys). Sig 
means sikyam. The calves numbered by tens of thousands, if not 
more. 
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Baladeva Vidyabhüsana—Sik connotes: bhojya-dharakam sikyam 
(a sikya, which holds food). 


Vallabhacarya—Sik means: sikyam odana-sahitam (a Sikya 
containing cooked food). The sticks were used to tend the calves. 
“The boys joyfully (muda) went from their homes (viniryayuh = 
grhebhyah yayuh).” 


10.12.3 
krsna-vatsair asankhyatair yüthi-krtya sva-vatsakan | 
carayanto ’rbha-lilabhir vijahrus tatra tatra ha || 


krsna-vatsaih—with | Krsna's calves; asankhydataih—uncounted; 
yüthi-krtya—after making into one group; sva-vatsakan—their own 
calves; cárayantah—while grazing (or tending); arbha-lilabhih— 
by means of pastimes [fit for] boys; vijahruh—they sported; tatra 
tatra—there and there; ha—(a word used to fill the meter). 


(sarve balah) sva-vatsakan krsna-vatsaih asankhyataih (saha) yüthi- 
krtya carayantah arbha-lilabhih tatra tatra (vane) vijahruh. 


The boys assembled their calves with Krsna’s calves, which are innu- 
merable. While grazing them they sported here and there by playing 
boyish games. 


Sanatana Gosvami— The reading sva-vatsakan is clear. In the other 
reading, “They joined (yüthi-krtya = sangamayya) their respective 
calves (svakan svakan = sva-sva-vatsan) with the calves of Krsna, the 
all-attractive Godhead (Arsna-vatsaih = krsnasya paramakarsakasya 
bhagavatah vatsaih saha).” This was done solely in consideration of 
their respective calves’ happiness in the company of Krsna’s calves. 
“They had fun by means of boyhood pastimes (arbha-lilabhih)—in 
this way Suka makes one perceive their expertise in bàlya-lilà—in 
various places (tatra tatra = sthane sthane).” Ha has the sense of 
harsa (joy). 


Jiva Gosvami— To begin with, Krsna's calves were innumerable. 
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That is, the number of His calves had the name “uncountable” 
(asankhyataih = asankhya-samjfia-sankhyaih). That name was 
explained by Ksirasvami: 


ekam daSa-Sata-sahasrany ayutam 
prayutakhya-laksam atha niyutam | 
arbuda-kotir nyarbuda-padme 
kharvam nikharvam iti dasabhih || 
gananan mahabja-sankha-samudra- 
madhyantam atha para-parardham | 
sva-hatam parardham amitam tat 
sva-hatam bhüry ato ’sankhyam || 


“Eka (one), dasa (ten), sata (one hundred), sahasra (one thousand), 
ayuta (ten thousand), /aksa (one hundred thousand), known 
as prayuta, afterward niyuta (one million), koti (ten million), 
nyarbuda (one hundred million), padma (one billion), kharva (ten 
billion), nikharva (one hundred billion). After the calculation by 
tens in this way, there is mahabja (one trillion), sankha (ten trillion), 
samudra (one hundred trillion), madhya (one quadrillion), anta 
(ten quadrillion), and parardha (one hundred quadrillion), the last. 
That parardha is not measured: it is multiplied by itself. “Multiplied 
by itself” is enormous, therefore it is uncountable.” 


The derivation of arbuda-kotih is arbuda-samjnia kotih (ten million is 
called arbuda).!! There are eighteen numbers, ending with parardha, 
and are multiplied by ten. In addition, because of the singularity 
of the dvandva compound, it’s understood that mahabja-sankha- 
samudra-madhyüntam consists of five numbers, beginning from 
mahabja. Sva-hatam means svena gunitam (multiplied by itself). 


11 This is not agreed upon by everyone. In some texts, arbuda is the 
number above koti. The verse quoted in the previous Tosanis is an example. 
In his commentary on Hari-namamrta-vydkarana (1010), Matsya Avatara 
Dasa gives this sequence of numbers: eka, dasa, sata, sahasra, ayuta, laksa, 
niyuta, koti, arbuda, vrnda, kharva, nikharva, sankha, padma, sdagara, 
antya, madhya, parardha. The word mahabja is not seen in any dictionary. 
Moreover, the word para (last) too is considered a number, according to 
Monier-Williams. 
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Svakün svakan means sva-sva-vatsan (their own respective calves). 
The reading sva-vatsakan is clear. With arbha-lilabhih (by means 
of boyhood pastimes), Suka makes one perceive their expertise 
in balya-lila. Ha is used in the sense of harsa (joy): “They sported 
(vijahruh) joyfully here and there in the land for grazing calves" 
(tatra tatra = tatra tatra vatsa-pracara-dese). 


Viśvanātha Cakravarti—Krsna had His own group of calves. Their 
number had the name “uncountable” (asankhyataih = asankhya- 
samjfia-sankhyaih). That is understood by looking at Ksirasvami's 
explanation: ekam dasa-sata-sahasràny ayutam... (see above). 

It should not be said: “That many calves never appear in the 
region of Vrndavana, which measures sixteen krosas," because in 
chapter fourteen, millions of universes, each of which measures 500 
million yojanas, are going to be said to exist in one place of that 
region. Even though He and His abode are delimited that way, the 
body of the Lord is all-pervading by acintya-sakti. Therefore it is 
said in Bhagavatamrta: 


evam” prabhoh priyanam ca dhamnas ca samayasya ca | 
avicintya-prabhavatvad atra kificin na durghatam || ? 


“Thus nothing is impossible here because the Lord, His dear ones, 
His abode, and Time have an inconceivable influence." (Laghu- 
bhagavatamrta 1.5.515) 


Baladeva Vidyabhusana—“ After uniting, that is, assembling (yüthi- 
krtya = eki-krtya = melayitva), their respective calves with Krsna's 
calves," which are a huge group. Asankhyataih means sankhyatah 
nirgataih (uncountable, literally “which have gone away from a 
count"). 


Bhaktisiddhanta Sarasvati—Arbha-lilabhih signifies: balakocita- 
kridabhih, “by means of games suitable for little boys.” 


12 atah (Laghu-bhagavatamrta). 
13 atra kimca na durghatam (Laghu-bhàgavatamrta). 
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Vallabhacarya—Here Suka says the boys joined their calves with 
Krsna’s. “While grazing the calves by means of boyish pastimes, 
they played (vijahruh = kriditavantah) here and there.” 


10.12.4 
phala-pravála-stavaka-sumanah-piccha-dhatubhih | 


kaca-gunja-mani-svarna-bhusita apy abhüsayan || 


phala—fruits; pravala—new leaves; stavaka—clusters of flowers; 
sumanah—flowers; piccha—peacock tail feathers; dhatubhih— 
with earthen minerals; káca—quartz (or crystal, glass); gu/ija— 
gunja berries; mani—gems; svarna—gold; bhüsitàh api—although 
adorned; abhüsayan—they decorated. 


(te balah pürvam matrbhih) kaca-gufija-mani-svarna-bhüsitah api 
phala-pravàla-stavaka-sumanah-piccha-dhatubhih (atmanam) 
abhüsayan. 


Although they were adorned with quartz, guñjā berries, gems and 
gold, they adorned themselves with fruits, flowers, soft leaves, 
clusters of florets, peacock tail feathers, and earthen minerals. 


Sridhara Svami—" Although they were adorned with quartz and so 
on by their mothers, previously, they adorned themselves with fruits 
and the rest." 


Visvanatha Cakravarti—(Additions are underlined.) “Although 
they were adorned with quartz and so on by their mothers, previously, 
they adorned themselves with fruits and the rest.” Of those, quartz 


and gufija, as well as gems and gold (mani-svarna), are ornaments 


because of the eagerness of both the boys and their mothers. 


Sanatana Gosvami—In seven verses, Suka only talks about many 
arbha-lilas (boyish games). Stavaka is in the plural and signifies 
puspa-gucchah (clusters of flowers). Sumanasah denotes kevala- 
puspáàni (single flowers). Although gu/ijas are from the woods, the 
mention in the enumeration of house ornaments such as quartz is 
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because the boys were adorned at home by their mothers, and also 
because they are durable and beautiful. Sometimes the reading is 
mukta (pearls) (instead of guñjā). 


Jiva Gosvami—In seven verses, Suka only talks about many arbha- 
lilas (boyish games). Stavaka is in the plural and signifies puspa- 
gucchah (clusters of flowers). 

Sumanasah means puspüni (flowers). The quartzes (kdca = 
kacah) effect a special joviality on account of being a form that cannot 
be distinguished from great jewels. Even the gufijas, on account of 
being they way they were, since they come from Vrndavana, were 
enthusiastically strung into necklaces and so on by the mothers, 
after being jovially brought by their boys. Sometimes the reading is 
mukta (pearls). 


Vira-Raghava— Pravála means pallava (young shoot, new leaf). 


10.12.5 
musnanto "nyonya-sikyàdin jnatan arac ca ciksipuh | 
tatratyas ca punar düràd dhasantas ca punar daduh || 


musnantah—stealing; anyonya—each other's; sikya-addin—baskets 
of rope (used to carry the food) and so on; jfiatàn—that [looped 
rope] which was noticed [by the owner]; arat—far away; ca—(a word 
used to fill the meter); ciksipuh—threw; tatratyah—those who were 
situated there; ca—also [threw]; punah—again; diirat—far away; 
hasantah—while laughing; ca—and [etc.]; punah daduh—they gave 
back. 


(te balah) anyonya-sikyadin musnantah, (tatah svamibhyah tan 
eva) jnatan (satah) arat ciksipuh. tatratyah (balah yesam sannidhau 
sikyadayah patitah) punar (tat-sikyddin tatah api) dūrād (ciksipuh. 
tatah te) hasantah ca (tsvamibhyah tàn) punar daduh. 


They were stealing each other's provisions. When the owner 
understood where his stolen object was, the others threw it to a 
distant place. Those who were right there threw it still further away. 
Later, they gave it back while laughing. 
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Sridhara Svami—Musnantah means corayantah (stealing). 


Sanatana Gosvami— "The boys who were where the object had 
been thrown (tatratyah = yatra ciksipuh tatra vartamanah balah) 
threw the staff, or whichever object, that was being perceived" 
(jiatàn = vetradin jfiatàn satah). The word adi (etc.) refers to the 
things mentioned in verse 2. 


Jiva Gosvami— The sense of Sikyadin is: sikyani Gdih yesam yasty- 
adinam tan, “They threw those things, such as the sticks, of which the 
first was the sikyas (lunch bags of rope)." But they didn't throw the 
Sikyas, because the food was carried in the sikyas, and so it doesn't 
make sense to laugh if the food is spoiled. Jfiatan has the sense of the 
present tense and stands for jridtan satah (known). “They laughed” 
(hasantah) also when some totally innocent boys cried. 


Visvanatha Cakravarti— They stole (musnantah = corayantah) 
the lunch bags and other things." At first, the boys removed the 
containers of food from the lunch bags of some boy, put them at the 
base of a tree and hid them with branchlets and the like. The ants 
could not enter in the containers since the mouth was sealed. When 
the boy found the location, the other boys threw far away (drat = 
dūre) only those things that he had thus perceived (jfiatàn = tàn eva 
jnatan satah). When the boy went to that other place to retrieve the 
things, the boys situated there (tatratyah = tatratyah balah) threw 
them even further away (ca punar dūrād = tato "pi düràt ciksipuh). 
Not looking at those boys whose faces were crying and were not 
getting their respective objects owing to such a disarray, the same 
boys gave the things while laughing. 


10.12.6 
yadi duram gatah krsno vana-sobheksanaya tam | 
aham pürvam aham pürvam iti samsprsya remire |l 


yadi—if; düram—far; gatah—has gone; krsnah—Krsna; vana- 
Sobha-iksanaéya—in order to see the splendor of the forest; tam— 
Him; aham—l; pūrvam— first, aham—l; pūrvam— first; iti—thus; 
samsprsya—after touching (or while touching); remire—they took 
pleasure. 
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yadi vana-sobheksanaya krsnah düram gatah (bhavati, tada te 
balah) “aham tam piirvam (spraksyami, nahi) aham (tam) pürvam 
(spraksyami)” iti (vadantah tam krsnam anudrutya tam) samsprsya 
remire. 


If Krsna went far away to see the splendor of the forest, the boys ran 
after Him, saying: *I will touch Him first," *No, I will touch Him 
first." They touched Him and had fun. 


Sridhara Svami— The prose order is: yadi duram gatah krsno bhavati 
tarhi, “If Krsna has gone far, then...” 


Sanatana Gosvami—In this verse he talks about their sole dedication 
to Sri Bhagavan, even in the midst of these types of games of bdlya. 
Even Krsna does not relinquish them and go away. “If at some point 
in time He has gone far..." For which purpose? vana-sobheksanaya, 
“to see the splendor of the forest.” By this it is implied that Sri 
Vrndavana is most enchanting. 

“Properly touching Him, that is, touching Him by hugging 
Him and so on (samsprsya = samyak sprstva) (samyak = 
parirambhanádina), they had fun, meaning they did the game of 
touching (remire = sparsana-riipam kridam cakruh).” Or, “even 
while doing that type of game, they had fun simply by touching 
Him (samsprsya = samsprsya eva).” In this way, the text should 
be explained by adding a word. This also applies to upcoming 
statements, and to any one for that matter. Alternatively, “They 
touched Him, and afterward (samsprsya = samsprsya pascat) they 
played a game (remire = kridam cakruh).” 


Jiva Gosvami—lIn this verse, which is part of one set of five stanzas, 
Suka illustrates both a special affection and the quality of being 
solely dedicated to Him, even during such games of bàlya. Even 
Krsna does not relinquish them and go away. “If at some point in 
time He has gone far with two or three friends.” For which purpose? 
vana-sobheksanaya, “to see the splendor of the forest.” By this it 
is implied that Sri Vrndavana is most enchanting. “By touching 
properly, by hugging and so on (samsprsya = samyak sprstva) 
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(samyak = parirambhanádiná), they became happy (remire = 
sukham prapuh).” 


Visvanatha Cakravarti— The syntactical connection is: tam krsnam 
samsprsya, “after touching Krsna.” They were quarreling: “I am the 
one who dashed off and touched Krsna first, not you, not you." 


Bhaktisiddhanta Sarasvati— Only I am touching Him first,” “No, 
only I am touching Him first” (aham pürvam aham pürvam = aham 
eva prathamam sprsami aham eva prathamam sprsami). “Due to 
such a state of excitement (iti = evam vyastataya) by touching Krsna, 
the boys had pleasure (remire = balakah anandam anubabhüvuh)." 


Vallabhacarya—A ham pürvam (1 am first) signifies: aham pürvam 
spraksyami, “I will touch first.” 


10.12.7 


kecid venün vadayanto dhmantah srngani kecana | 
kecid bhrngaih pragayantah küjantah kokilaih pare || 


kecit—some [boys]; ^ venün—flutes; ^ vadayantah—playing; 
dhmantah—blowing; srngani—the horns; kecana—some; kecit— 
some; bhrngaih—with bumblebees; pragayantah—while beginning 
to sing (or while eminently singing); kujantah—chirping; kokilaih— 
with cuckoos; pare—others. 


kecid (balah) venün vadayantah (bhavanti). kecana srngani 
dhmantah (remire). kecid bhrngaih (saha) pragayantah (remire). 
pare kokilaih (saha) kūjantah (remire). 


Some boys had fun while playing flutes, some while blowing horns, 
some while eminently humming with bumblebees, and others while 
chirping with cuckoos. 


Sridhara Svami— They were playing (dhmāntah = vādayantah) the 
horns. Bhrngaih stands for bhrngaih saha (with the bumblebees). 
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Sanatana Gosvami— When did Krsna go far away? In consideration 
of that, in four verses Suka describes the separate games they did 
in groups. Vadayantah stands for vadayantah bhavanti, “They were 
playing flutes." Similarly, to make a complete sentence, each clause 
is connected with remire (they had fun) in the previous verse. 


Jiva Gosvami— When? In four verses uka speaks in consideration 
of that. Venün vadayantah (while playing the flutes) signifies: venu- 
vádanasya madhye madhye, “within each interval of playing the 
flute." Sometimes the reading is venum, in the singular. Thus, they 
blew the horns, and so on, because they were deeply absorbed in 
thought of Him and because they immediately came alive by being 
in contact with Him again. Alternatively, the sense is: After touching 
Him, they did completely separate games with the highest pleasure 
and with the intent to make Him have pleasure. Suka talks about 
those games with kecid bhrngaih etc. (some sang with bumblebees, 
etc.). 


Ganga Sahaya (Anvitartha-prakasika)—The absence of dhama in 
dhmantah is poetic license. 


10.12.8 
vi-cchayabhih pradhavanto gacchantah sadhu hamsakaih | 
bakair upavisantas ca nrtyantas ca kalapibhih || 


vi-cchayabhih—with shadows of birds; pradhavantah—while 
eminently running; gacchantah—while moving; sadhu—well; 
hamsakaih—with little swans; bakaih—with cranes; upavisantah— 
while sitting; ca—and (or a word used to fill the meter); nrtyantah— 
while dancing; ca—and; kalapibhih—with peacocks (“which have a 
peacock’s tail”). 


(kecid) vi-cchayabhih (saha) pradhavantah (remire. kecit) hamsakaih 


14 The form should be dhamantah because the verbal root dhma changes 
to dhama when a Siva suffix follows: pah pibah, ghro jighrah, dhmo dhamah 
[...] sive (HNV 419); pda-ghra-dhma-stha-mna-dan-drsy-arti-sarti-sada- 
sadam  piba-jighra-dhama-tistha-mana-yaccha-pasyarccha-dhau-siya-sidáh 
(Astadhyayi 7.3.78). 
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(saha) sadhu gacchantah (remire. kecid) bakaih (saha tadvat jala- 
tire) upavisantah ca (remire. kecit) ca kalapibhih (saha) nrtyantah 
(remire). 


Some had fun while eminently running with shadows of birds, some 
while moving in a nice way with little swans, some while sitting with 
cranes, and some while dancing with peacocks. 


Sridhara Svami—Vi-ccháyübhih means paksi-cchàyàbhih (with the 
shadows of birds). Kalapibhih means mayüraih (with peacocks). 


Sanatana Gosvami—Sadhu (good, in a nice way) is an adverb linked 
to all the clauses in these five verses, hence an excellence in playing 
instruments, and so forth, is to be inferred in accordance with the 
suitability. Because of this, the term sadhu in reference to singing 
and so on signifies a superiority over the bees’ humming and so 
forth. For this reason, sometimes there is also the word pra." 


Jiva Gosvami— The absence of the neuter gender of chaya is due to 
the desire to express the singularity of the species (jati) of birds." 
Sadhu (well) is an adverb linked everywhere, both before and after, 
in the sense of *In a way even superior to those various ones." 


Bhaktisiddhanta Sarasvati— Some were swiftly moving (gacchantah 
= drutam calantah) with the moving shadows of birds that were 
soaring (vi-cchayabhih = uddiyamana-paksinam calac-chayabhih 
saha). Along with the swans (hamsakaih = hamsaih saha), some 


15 The prefix pra (eminently) is seen in pradhàvantah, in the current 
verse, and in pragayantah, in the previous verse. 

16 When the word chàyà is meant to be used in the plural, it should 
be neuter, by the rule: chaya bahulye, “A tatpurusa compound ending 
with cháyá is neuter when the sense is a great abundance" (Astadhyayi 
2.4.22) (chaya chayavatam bahulye, HNV Brhat 1822). Ganga Sahaya too 
comments that if vi (bird) is taken in the singular, then the form chayabhih 
is justified. But, in the light of one sun, one bird has only one shadow. The 
proper form is vi-cchayabhih, but that is confusing because vicchaya can 
also mean “shadowless”. That would be the fault called viruddha-mati-krt 
(it causes a contradictory thought) (Sahitya-kaumudi 7.21). 
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were moving (gacchantah) with curves that were fascinating moves 
(sádhu = manorama-gamana-bhangya). Some were sitting with 
cranes, that is, imitating them (upavisantah = tad-anukaranena 
tisthantah).” 


Vallabhacarya—“They were eminently running (pradhàvantah 
= prakarsena dhavantah jatah) with shadows of birds” that were 
repeatedly going overhead. 


Ganga Sahaya—“Some had fun (remire) while going (gacchantah) 
in a good way (sadhu = sàdhu yathà syat tatha) with little swans 
(hamsakaih = hrasva-kamsaih saha). They had fun while also sitting 
(upavisantah ca) with cranes (bakaih = bakaih saha)” at the edge of 
a body of water, just like they sit. 


10.12.9 
vikarsantah kisa-balan arohantas ca tair druman | 
vikurvantas ca taih sākam plavantas ca palasisu || 


vikarsantah—pulling; kisa-balan—young offsprings of monkeys; 
arohantah—climbing; ca—and; taih—with them; drumdan—trees; 
vikurvantah ca—and while distorting [the face]; taih sakam—with 
them; plavantah—while leaping; ca—and; palasisu—in trees (“which 
have foliage”). 


(kecit) kisa-balan vikarsantah (remire. kecit) taih (kisa-balaih saha) 
druman àrohantah vikurvantah ca (remire. kecit) ca taih sākam 
palasisu plavantah ca (remire). 


Some boys had fun while pulling young monkeys, some while 
climbing trees and making facial contortions with them, and some 
while leaping in trees. 


Sridhara Svami—"They were pulling (vikarsantah = àkarsantah) 
offsprings of monkeys (kisa-balan).” The tails of the monkeys 
were clinging to branches of trees. “Some boys were climbing trees 
(druman àrohantah) with them—while not letting go of the tail— 
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and were making distortions (vikurvantah = vikaran kurvantah) 
with them (taih sakam = taih saha)" such as knitting the brows and 
showing the teeth. “They were leaping in trees (palasisu = vrksesu),” 
meaning they were going upward from one branch to another. 


Sanatana Gosvami—Taih (with them) signifies taih kisaih (with 
those offsprings). The rest was explained by Sridhara Svami. Or, 
they were pulling (vikarsantah = akarsantah) the grown-up babies of 
monkeys (kisa-balan = banara-sisün) by grabbing the tails clinging 
to branches of trees. 


Jiva Gosvami—(The commentary is the same as Brhad-vaisnava- 
tosani. ) 


Visvanatha Cakravarti—What were the offsprings (balan) like? 
The tails of the monkeys were clinging to branches of trees. Some 
boys were climbing trees (druman àrohantah) with those tails, 
meaning they had to hold on to them (taih = taih amucyamanaih ca 
langülaih), and were making facial distortions such as knitting the 
brows (vikurvantah = bhri-vijrmbhadi-mukha-vikaran kurvantah). 
They were leaping in trees with them in that way, that is, they were 
going from one branch to another. 


Srinatha Cakravarti—“Attracting (vikarsantah) offsprings of 
monkeys (kisa-balan)—which were brought by their mothers after 
being placed on their bosom—they climbed (arohantah = aruruhuh) 
trees with those monkeys (taih = taih kisaih saha)” that were 
climbing trees after seeing the attraction. 


Vallabhacarya—A kisa is a monkey whose tail is long. Some boys 
were pulling the young monkeys (kisa-balan) in a special way 
(vikarsantah = visesena karsantah), that is, they were pulling their 
tails and holding on to those offsprings. Like monkeys do, some 
boys were leaping in trees and jumping on the ground. 


Ganga Sahaya— The /S/at/r] suffix in plavantah is poetic license (the 
verbal root plu[ri] is dtmanepadi). 
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10.12.10 


sakam bhekair vilanghantah saritah srava-samplutah | 
vihasantah praticchayah sapantas ca pratisvanan || 


sākam bhekaih—with frogs; vilanghantah—while jumping over; 
saritah—the rivers (or of the river); srava-samplutah—soaked because 
of a waterfall; vihasantah—laughing (or mocking); praticchayah— 
reflections; sapantah—scolding; ca—and; pratisvanan—echoes. 


(kecit) srava-samplutah. (kecid) bhekaih sakam saritah vilanghantah 
(remire. kecit svasya) praticchayah vihasantah (remire. kecit) ca 
pratisvanan sapantah (remire). 


{athava: (kecid) bhekaih sakam saritah vilanghantah (remire. kecit 
saritah) srava-samplutah (santah svasya) praticchayah vihasantah 
pratisvanan sapantah ca (remire).) 


Some were soaked by a waterfall, some were jumping with frogs 
over rivulets, some ridiculed their own reflections, and others 
reviled their echoes. 


Alternatively: Some were jumping over rivulets with frogs. Some, 
soaked by the riverflow, ridiculed their own reflections and reviled 
their echoes. 


Sridhara Svami—Praticchayah means pratibimbani (reflections). 


Sanatana Gosvami—‘“They were soaked by a waterfall coming out 
of mountains and the like (srava-samplutah = parvatàdi-nirgata- 
nirjharena puritah),” It’s understood that those rivers were small. 
“They were deriding” (vihasantah = upahasantah) their reflections 
because of seeing extra length in them in the early morning. Or “they 
were laughing in a special way” (vihasantah = visesena hasantah) 
because the reflections had become diverse by raising the arms 
and other limbs. Alternatively, “they were imitating (vihasantah 
= visesena hasantah = anukurvantah) the reflections,” which were 
diverse (praticchayah = praticchayah vividhah satih) in that way. 
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They were creating their own reflections, and so the term imitation 
is used figuratively. 


Jiva Gosvami— They were flooded by a waterfall from a hill (srava- 
samplutah = giry-ddi-nirjharena püritàh)," Thus it’s understood 
that those rivers were small. “They were deriding" (vihasantah = 
upahasantah) their reflections because of seeing a huge width and 
length of their limbs in the shadows of their bodies in the early 
morning. Or “they were laughing in a special way” (vihasantah = 
visesena hasantah) because the reflections had become diverse by 
raising the arms and other limbs. Alternatively, “they were imitating 
(vihasantah = visesena hasantah = anukurvantah) their reflections 
(praticchayah = pratibimbani)” by distorting the face and so on. 


Krama-sandarbha—Srava is in the plural and means nirjharah 
(waterfalls). 


Visvanatha Cakravarti—“They were soaked with water flowing 
all around from the slopes of rivers and so on (srava-samplutah = 
sravena samplutah = nady-àdi-tatebhyah parisruta-jalena püritàh). 
They leaped over small flows of rivers (saritah = sarit-ksudra- 
dharah). They were mocking their own reflections (praticchayah = 
sva-pratibimban)—by raising the arms and so on. They were cursing 
the echoes (pratisvanan = pratidhvanin): “Hey hey, say who you are." 
Hearing their own echoes, they would get angry: “Are you scoffing 
at me with ‘hey hey’?” “Yeah, and you’re going to die quickly right 
now."" They were repeatedly reviling (sapantah = adkrosantah) in 
this way because of an unsettled state of mind. 


10.12.11 
ittham satam brahma-sukhanubhitya 
dasyam gatanam para-daivatena | 
mayasritanam nara-darakena 
sakam" vijahruh krta-punya-punjah |l 
(indra-vajra) 


17 sardham (Jiva Gosvami's reading). 
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ittham—in this manner; satam—of the transcendentalists; brahma- 
sukha-anubhütya—as realization, which is happiness and which is 
Brahman; dàsyam—servanthood; gatanadm—to those who have 
attained; para-daivatena—as the topmost deity; maya-asritanam— 
to those who are sheltered by Maya (or to those who serve Maya); 
nara-darakena—as a little human boy; sakam—with [Him, who is 
appearing]; vijahruh—frolicked; krta-punya-pufijah—they by whom 
a multitude of punya was done. 


(ete balah) krta-punya-punjah satàm | brahma-sukhanubhütya 
dásyam gatanam para-daivatena  mayasritanam nara-darakena 
(pratiyamanena tena sri-krsnena) sākam ittham vijahruh. 


These boys, who had earned heaps of merit, frolicked in this way 
with Him, who appears as the realization of the bliss of Brahman to 
the transcendentalists, as the topmost deity to those who attained 
servanthood to Him, and as a little human boy to those who are 
under the shelter of Maya. 


Sridhara Svami—Due to utter amazement, Suka praises them 
in two verses. “They had fun with Him who is perceived by the 
learned (satam = vidusàm) as the realization which is the bliss 
which is Brahman (brahma-sukhanubhütyà = brahma ca tat sukham 
ca anubhütih ca tayà pratiyamanena)—the sense is sva-prakasa- 
parama-sukhena (as the topmost bliss of self-manifestation)—, by 
the devotees (dasyam gatanam = bhaktanam) as the master who 
gives Himself (para-daivatena = atma-pradena nathena), and by those 
who are only sheltered by Maya (mayasritanam = maydasritanam tu) 
as a human child (nara-darakena = nara-darakataya).” 

Those boys had earned heaps of merit (krta-punya-pufijah = 
krtanam punyanam pufijah rasayah yesam te) (lit. whose multitudes 
of merit were done). 

Those who know Brahman only realize Brahman. The devotees 
perform bhajana only with reverence. But these boys played with 
Him as a friend. How lucky they are! 


Sanatana Gosvami—“They played with Him, who is appearing 
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to liberated souls, those who are existing as sheer existence 
(satam = sattà-màtrena vartamanam muktanam), as a direct, vivid 
manifestation (anubhiitya = saksat parisphürtih taya = tad-rüpena) 
by the effortless existence of the soul principle (brahma-sukha = 
atma-tattva-sukhena = àtma-tattvasya anáyásena)..." This means 
only that vivid manifestation is the topmost goal of life for liberated 
souls, insofar as they think of Him in this way in the manana stage. 

“To the devotees, He appears as the one who is most worthy 
of being worshiped (para-daivatena = parama-bhajaniyena), as the 
very nature of bliss. And to ignorants (mayasritànam = ajfianam) 
He appears as one who tears apart humanness, that is, as one who 
terminates soulhood and who bestows liberation (nara-dàrakena = 
naratva-vidarakena = jivatva-nasakena mukti-pradanena).” 

Or, “they played with Him, who is appearing as a beautiful 
ordinary little boy (nara-darakena = laukika-sundara-kumarataya) 
to the gopis who are the Lord’s beloveds and who fully served 
Durga too (mayasritànam = mayam api à $ritànàm = durgàm api 
samyak sritanam = durgam api samyak sevitavatinam sri-gopinam).” 
The gopis served Durga with the topmost faith in order to attain Sri 
Krsna by mantra, japa and so on. This refers to the vow stated in the 
verses from: katyayani mahamaye, “O Katyayani, O Maha-maya” 
(10.22.4). Even though it relates to the future, the reference to that 
vow is not contradictory here because the vow occurred prior to the 
conversation between Suka and Pariksit. Or nara-dara-kena means: 
“as the form of joy (kena = sukha-svarüpena) of the wives of men 
(nara-dara = naranam kalatranam).” At any rate, the sequence in 
the verse makes sense: There is a gradual increase in the sequence of 
the clauses given that there is a gradual increase between liberated 
souls, devotees and the gopis. 

Here punya, the merits, signifies the sadhanas (punya = punyani 
= sddhanani), such as sravana. They are sadhanas in the sense that 
they bring about the accomplishment of the goal which is bhakti 
characterized by prema, due to the Lord's statement: dharmo mad- 
bhakti-krt proktah, * Dharma is defined as that which engenders 
devotional service to Me" (11.19.27). Krta-punya-punjah means: 
krtàh punyanam pufijah yaih te, “the boys, by whom heaps of punya 
were done." Or the sense is: krte satya-yuge yad ekam bhagavad- 
dhyana-laksanam punyam tasya pufijah yesu tad-rüpah va, “the 
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boys, in whom there are heaps of the sole punya for Krta-yuga, 
that is, the punya which is meditation on the Lord," or *the boys 
themselves are heaps of accumulated punya.” 


Jiva Gosvami— They frolicked with Him." The word sat denotes 
those who are existing, that is, the jfianis, in the sense of either 
those in whom there is the manifestation of the highest svarüpa or, 
because the word brahma is near, those who are specific types of sats 
(transcendentalists). Thus, to the jfidnis, Krsna comes across only as 
the form of the realization which is bliss. In this context, ‘realization’ 
means the self-manifest Entity which is the exact opposite of 
inertness, and is called brahma because it is the biggest. To those 
who have dasya-bhakti, He comes across as the topmost deity. And 
to those who have neither jfíana nor bhakti and who are governed 
by Maya, He comes across as some human child. 

Krsna played with the boys because He was under the control 
of their love. Therefore, those boys had accumulated more punya 
than any of those did. The wording krta-punya-punjah is said for 
the people. The real meaning is: krtānām caritanam'® bhagavatah 
parama-prasaáda-hetutvena punyah caravah pufijah yesam te, “the 
boys had beautiful multitudes of deeds." They were beautiful in 
terms of being the reasons for the Lord's topmost grace. Amara-kosa 
states: punyam tu carv api, “Punya also means beautiful” (3.3.159). 

In that regard, the following is intended to be communicated 
by Sukadeva, the divine king of sages: Bhagavan, whose svarüpa, 
aisvarya and madhurya are extraordinary, is a special tattva 
(category of existence). The svarüpa, the nature, is the highest bliss. 
The aisvarya, the Godhood, is the unexcelled, inherent quality 
of being the Almighty. The madhurya, the sweetness, fascinates 
everyone due to being unsurpassed and is the excellence of His 
inherent forms, qualities, pastimes and so forth. The means of 
having those realizations are, sequentially, j£íana in the sense of 
jrieya (the means of knowing: trance), gaurava-misra priti (love 
mixed with reverence), also known as bhakti, and pure priti. In the 


18 This gloss signifies that krta means krti (deed). In this interpretation, 
krta is made by applying the suffix kta in the passive impersonal voice 
instead of the passive voice. 
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first instance, for example, the goal (sadhya) is the realization of 
His svarüpa, and the means to achieve that goal (sadhana) is trance. 
Because of this threefoldness of s@dhya and sadhana, those who are 
sheltered by Maya only have the semblance of a sphürti (flash of 
insight), because they do not touch the Entity by any of those three 
aspects, in accordance with the logical reasoning in: naham prakasah 
sarvasya yoga-maya-samavrtah, “I, covered by Yogamaya, am not 
manifest to everyone" (Bhagavad-gità 7.25). This is a similar text: 


tam brahma paramam saksad bhagavantam adhoksajam | 
manusya-drstya dusprajfià martyatmàno na menire || 


* By perceiving Him as a human, the Brahmanas, who were stubborn 
and for whom the body is the self, did not understand that He is the 
supreme Brahman, God in person, Adhoksaja." (10.23.11) 


In this citation, the terms brahma (Brahman), bhagavantam 
(Bhagavan) and manusya-drstya (by perceiving Him as a human) are 
expressive of the same three concepts in the verse under discussion. 
Of these, having the sphürti of Him as the Lord of devotees is more 
complete than having the sphürti of Him as Brahman because the 
former sphürti is a function which includes all the aspects of the 
knowledge about the Lord. It is said: yasyasti bhaktir bhagavaty 
akificanà sarvair gunais tatra samasate surah, “The gods, along with 
all virtues, assemble in one who has exclusive bhakti to the Lord" 
(5.18.12), and: bhaktya mam abhijanati, “One knows Me by bhakti” 
(Bhagavad-gità 18.55). Pure priti, however, is praised even more, in 
texts such as: aho bhagyam aho bhagyam (10.14.32). 

Further, the realization of His svarüpa takes place through the 
knowledge of nirvisesa. The realization of His aisvarya occurs by 
means of knowledge imbued with reverence. And the realization 
of His sweetness happens by means of knowledge filled with love. 
However, the sphürti that is the pure, topmost sweetness certainly 
does not exist in the nirvisesa-jianis. Even among the dasa-bhaktas 
it does not originate too much due to an inability to grasp it at will, 
on account of having a mind constricted by reverence. 

The companions' priti, however, is not narrowed by reverence. 
Their hearts are filled with /ila-madhuri. Thus, the companions have 
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an uncommon sphirti. The fact that they have more krta-punya- 
pufija than all of those stated above astounds us. The rest was 
explained by Sridhara Svami. 

Or, the verse should be interpreted as follows after explaining the 
first half as before: “They played with Svayam Bhagavan, who was 
appearing as a sweet human form out of mercy even to materialistic 
people (mayasritanàm = prapancikanam api) during His descent 
at that time.” Or, “They played with Him, who is appearing as the 
topmost sweetness to those who take shelter of Maya, that is, those 
who rely on her special mercy.” 


Krama-sandarbha—This verse and the next are one set of two 
verses. 


Visvanatha Cakravarti—A fter depicting their games in this manner, 
in this verse Suka extols the good fortune of all the residents of 
Vraja—in the light of the word vrajaukasam in the next verse—, 
beginning from the companions', in terms of being greater than 
everyone else's. 

In the world, generally only three kinds of people are counted: 
the jfíanis, the devotees, and the karmis. Those three categories 
are referred to here. “The companions played with Krsna. To the 
jfíanis, He is perceived along with the realization which is the bliss 
which is Brahman (brahma-sukhanubhütyà = brahma ca tat sukham 
ca anubhütih ca tayā saha) (vijahruh = pratiyamanena krsnena ete 
vijahruh). Krsna's body is the realization of the bliss of Brahman. 
Here the word sat is expressive of j/ianis who have bhakti. Therefore 
it’s understood that the others, the so-called j£ianis, who think that 
Krsna's body is material, are never denoted with the word sat. 

To the transcendentalists who only practice bhakti and who 
have become servants of Godhead (dàsyam gatanam = kevala- 
bhaktimatam satam), Krsna is perceived to be the choice deity (para- 
daivatena = ista-daivatena). For the most part, the dasa-bhaktas 
pointed out here are different from the inhabitants of Vraja at that 
time. 

To the karmis, who take shelter of Maya, that is, they seek 
material sense gratification, Krsna is perceived as the son of an 
ordinary man (nara-dárakena = prákrta-manusya-bàlatayaá). 
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The j£ianis only have realization of Him: They cannot play with 
Him. The devotees only worship Him with reverence, but they 
are not qualified to play with Him. Only the karmis don't have 
realization of Him: Since there is no priti, they don't even worship 
Him, so how could they possibly play with Him? Only these ones, 
the companions, played with Him. The overall meaning is: Although 
Krsna, who is a special bliss consisting of prema-vilasa, is saturated 
with His own bliss, His companions got together with Him and 
thereby became blissful, in a way unlike anything else, by means of 
various amusements. 

Consequently, only these ones are krta-punya, more so than 
anyone else. Specifically, they are krta-punya-pinjah. This statement 
is only because of the belief of common people. It does not apply 
to them, who are nitya-siddhas and are more supereminent than all 
the j/ianis and all the devotees. It is not that they are nitya-siddhas 
because they accumulated punya. This should be understood. 
Alternatively, the performance of deeds pleasing to the Lord is 
indicated by the word punya (beautiful), for getting at the purpose 
which is the excellence of bringing Him under one's control. 


Baladeva Vidyabhusana—The syntactical connection is: te bālā 
harina sardham ittham vijahruh, “Those boys frolicked with Hari in 
this way.” What is He like? He appears as Brahman, the form of the 
realization of bliss (brahma-sukhanubhiitya = sukhanubhüti-rüpena 
brahmana), to the jfdnis in samadhi (trance); as Prabhu, who has 
full aisvarya (godly might), to Virifici, Siva, Indra, and other gods 
who have dasya-bhakti; and as a mayika human child only to the 
karmis, those who serve (asritànam = sevinam) their pleasure of 
material sense gratification. 

These boys, however, were His friends. What were they like? 
krta-punya-punjah, “they by whom multitudes of beautiful things, 
characterized by complying with Him, were accomplished" (= Artah 
sampaditah punyanam tad-anuvrtti-laksananam carünam arthanam 
punjah yaih te). Amara-kosa states: punyam tu carv api. 


Srinatha Cakravarti—The word brahma-sukhanubhiitya signifies 
brahma-sukhanubhityah. The genitive case has the sense of anadara 
(disregard). “They played with Him who, disregarding the realization 
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of the bliss of Brahman (brahma-sukhanubhityah = brahma- 
sukhanubhavasya satah =  brahma-sukhànubhütim | anàádrtya), 
comes across as the choice deity (para-daivatena — abhista-devena) 
to those who are exclusively devotees (dasyam gatanam = ekanta- 
bhaktanam). Of all the transcendentalists who are untouched by 
Maya (mayasritanam = māyayā asritanam = māyayā asprstanam 
madhye), those boys had an adequate multitude of punya."? 

“Krsna comes across as the one because of whom the wives of 
men are happy (nara-darakena = nara-darah nara-striyah tasam kam 
sukham yasmat tena),” insofar as it is going to be said: pratyakrastum 
nayanam abalà yatra lagnam na $ekuh, “The women were unable to 
withdraw their eyes, which were fixed on Him" (11.30.3). 


10.12.12 
yat-páda-pàrnsur ? bahu-janma-krcchrato 
dhrtatmabhir yogibhir apy alabhyah | 
sa eva yad-drg-visayah svayam sthitah 
kim varnyate distam ato?! vrajaukasam || 
upajati (12) 


yat-pada-pamsuh—the dust connected with the feet of whom; 
bahu-janma—during many births; krcchratah—difficultly; dhrta- 
atmabhih—by whom the mind is held back; yogibhih api—even by 
yogis, (in samadhi); alabhyah—unattainable; sah eva—that same one 
(the Lord); yat-drk-visayah—who is the focus of the sight of whom 
(of the residents of Vraja); svayam—voluntarily; sthitah—stood (or 
remain); kim—whether; varnyate—is described; distam—the good 
fortune; atah—[more] than this (or therefore); vraja-okasam—of 
they whose residence is Vraja. 


yat-pada-pamsuh bahu-janma-krcchratah dhrtatmabhih | yogibhih 
api alabhyah, sah eva (bhagavan Sri-krsnah) yad-drg-visayah (san) 
svayam sthitah, atah (tesam) vrajaukasam distam kim varnyate? 


19 The definition of krta is: yuga-paryaptayoh krtam, “Krta has the senses 
of yuga (Satya-yuga) and adequate.” 

20 pamsur (Sanatana Gosvami’s, Jiva Gosvami’s and Visvanatha 
Cakravarti’s reading). 

21 aho (Vira-Raghava, Sanatana Gosvami, et al.). 
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He the dust at whose feet is unattainable even by yogis who 
restrained their minds throughout many lifetimes would voluntarily 
remain in the visual range of the residents of Vraja. Therefore, is 
their good fortune really being described? 


Sridhara Svami—Bahu-janma-krcchrato dhrtatmabhih signifies: 
bahu-janmabhih krcchrena dhrtah àtmà manah yaih taih api, “even 
by yogis, by whom the mind was held back with difficulty throughout 
many lifetimes.” 


Sanatana Gosvami—Wow! Let's not even think about the glory of 
these boys who are constantly playing with Him! Can the glory of 
only looking at Him time and time again be described at all? Or 
the sense of aho is: Fine, such is the glory of the good luck of those 
companions who were having fun with Him in various ways, but can 
the glory of all the Vrajavasis be described? 

“Even one speck of the dust connected with the feet of whom 
that has fallen somewhere..." (yat-pada-pamsuh = yasya pada- 
sambandhi kutrapi patitah pamsuh eko ’pi). Alternatively, yat-páda- 
pamsuh means: yasya pàüdapah sri-vrndavana-kadambdadi-vrksah 
tasya amsuh düratah kirana-cchata api, “Even one ray of a tree of 
Vrndavana, such as a kadamba, of whom..." cannot be obtained by 
the yogis, by whom the mind was made firm (dhrtatmabhih = dhrtah 
sthiri-krtah àtmá manah yaih) throughout many lifetimes (bahu- 
janma = bahubhih janmabhih) by means of hardships (Arcchratah 
= klesaih) in that regard too, beginning from yama (prohibitions), 
niyama (regulations), and pratyahara (restraining the senses), given 
that they are yogis, meaning they are trained to achieve trance; He, 
the Avatari in person (svayam = svayam avatari), Sri Krsna, who 
can directly be seen by the eyes of the Vrajavasis (yad-drg-visayah 
= yesam drsoh visayah = yesam caksurbhyam saksad-drsyah) and 
who constantly existed in the same place (sthitah = sthiratayà 
nityam babhüva)..." Or the sense is: by nature, He is in their 
hearts, on account of their special bhakti. The sense is: Everywhere, 
Syamasundara, Sri Vallavendra-nandana, is always seen by the 
Vrajavasis. Although such is the case, it’s understood that if they 
happen to see someone else or something else, that is just for the 
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sake of fun in order to enhance the pleasure of the Lord. 

“Wow! (aho = as$caryam). Has the good luck (distam = bhagyam) 
of the residents of Vraja been described? (vrajaukasam = tesam 
vrajaukasam).” Alternatively, distam aho is separated as: dista- 
maho, “Has the might (mahah = prabhavah) of the good fortune 
(dista = distasya) been described?” Or else dista-mahah signifies 
distena vicitrotsavah, “Has the festivity which is astonishing due to 
the good fortune been described?” That is, “Will it be described 
(kim varnyate = kim varnayisyate)?” Rather, it cannot be described. 


Jiva Gosvami—Wow! The glory of these boys who are constantly 
playing with Him is simply out of reach! Even the good luck of any 
Vrajavasi who sees Him cannot be obtained by others, even by the 
greatest of the greats. 

(The rest of the commentary is exactly the same as the above. 
In addition:) Or, *even one ray of the special devotees who drink 
the feet of His, meaning they lovingly gaze at His feet" (yat-pada- 
pamsuh = yasya pádau pibanti sa-prema niriksante iti bhakta-visesah 
tesam amsuh düratah kirana-cchata api). 

The word sthitah is expressive of the present tense: Krsna 
constantly exists in the same way (sthitah = sthiratayà nityam asti) by 
nature (svayam = svabhavatah svarüpatah và)..." It is like: yac ca 
kificit jagat sarvam prapya narayanah sthitah: 


yac ca kincij jagat sarvam drsyate $rüyate "pi và | 
antar bahis ca tat sarvam vyapya narayanah sthitah | ? 


*Narayana abides, pervading all that is seen or heard and even the 
entire world, inside and outside.” (Taittiriya Aranyaka)? 


22 The verse is quoted in Bhagavat-sandarbha 31.7, in Durgama- 
sangamani 3.3.133, and in Govinda-bhasya 3.2.38. The point is to show 
that sthitah is used in the present tense. For more information on that rule, 
consult the vrtti on the sūtra: kvacid anyatrapi (Hari-namamrta-vydkarana 
768). Another example is the word sthitam in verse 10.12.19. The participle 
sthita is not specifically mentioned by Panini in the context of that rule, 
but Jayàditya and other authorities give similar examples, such as supta 
(sleeping) and sayita (resting), and specify that the list is not exhaustive 
(Kasika 3.2.188; Siddhanta-kaumudi 3089). 

23 The Bhagavatam verse is cited in Bhakti-rasamrta-sindhu. In his 
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Visvanatha Cakravarti—L et the talk of His companions’ games with 
Him remain far away. In this verse he says even a mere thing that 
has a connection with Him is very hard to obtain. Pamsuh (dust) 
signifies “even one particle of dust." Or: yat-padapamsuh means: 
yasya padapanam viharadspada-vrndavaniya-vrksanam amsuh ekah 
kirano "pi, “Even one ray (amsuh = ekah kirano ’pi) of the trees of 
whom that exist in Vrndavana and that are a place of amusements” 
do not deserve to be attained (alabhyah = labdhum anarhah) by 
the yogis by whom the mind was made one-pointed (dhrtatmabhih 
= ekdagri-krta-cittaih).” This was stated previously with: nayam 
sukhapo bhagavan, “The Lord is not easily attained" (10.9.21). 

Regarding svayam sthitah (stood in person), the sense is they 
did not have to strive to see Him. Distam means bhagyam (good 
fortune). Or distam aho stands for dista-mahah, which denotes 
either distasya tejah (the splendor of the good fortune) or distasya 
utsavah (the festival of the good fortune). 


Srinatha Cakravarti—“The dust at the feet of whom cannot be 
obtained even by atmaramas, by whom the mind was brought under 
control (dhrta = vasi-krta) because of difficult austerities (krcchratah 
= krcchram tapah tatah hetoh) throughout many lifetimes, He, in 
His very own form in Vraja (svayam sthitah = vraje sva-svarüpena 
eva sthitah), not as an amsa, was in the scope of the Vrajavasis’ 
eyes.” The words sa eva (that same one) signifies that the form of 
Sri Vraja-raja-kisora is beginingless. 


Brhat-krama-sandarbha—Here Suka says even the good fortune 
of one resident of Vraja cannot be described. “That same one 


commentary there, Jiva Gosvàmi adds: sa eva sri-krsno, natu tad-amsah, 
svayam àtmanaiva hetunā, natu hetv-antarena, kintu svabhàvenaiva yesam 
aho ascaryam drg-visaya-sthitas tesam vrajauko-matranam distam praktana- 
punyam kim varnyate. nahi nahi, kintu svabhaviki tadrsataya mahati sthitir 
eva varnaniya ity arthah. tad evam saha-vihara-krtam pürvokta-sakhinam 
kimuteti bhavah, **Wow! Krsna remained the focus of the Vrajavasis’ eyes 
by Himself (svayam = àtmaná eva hetuna), of His own accord, not because 
of another reason. Is the previous stock of merit (distam = praktana- 
punyam) of the residents of Vraja been described?" The sense is: Not at all. 
So what can possibly be said about the aforementioned companions who 
were playing with Him?" (Durgama-sangamani 3.3.133). 
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(sa eva) abides—the suffix /k/ta in sthitah has the meaning of the 
present tense—while being in the range of the eyes of whom (yad- 
drg-visayah = yesàm drg-visayah san)." It is the present tense that 
is going on eternally.“ Because of this, the sense is He eternally 
resides in Vraja. 


Bhaktisiddhanta Sarasvati—*Is the good fortune of the residents of 
Vraja described (kim varnyate = kim kathyate) more than this (atah 
= asmat = asmat adhikam)?” 


Vallabhacarya—Here he says: That the Lord stood in front of their 
eyes is their great good fortune. “The dust at the feet of whom 
(yat-padapamsuh) is unattainable even by yogis, whose senses are 
controlled due to austerities during many lifetimes, even though the 
yogis are pure in body, senses, and mind, He, Krsna, was present 
of His own accord (svayam sthitah = svayam eva sthitah).” It is not 
that they asked Him to keep standing so they could behold Him. 
“Therefore (atah), is their good fortune, which is beyond words and 
mind, really being described? (distam kim varnyate).”* 


Ganga Sahaya—Yat-pdda-pamsuh involves a loose sasthi: yasya 
bhagavatah pada-sambandhi-rajah, “the dust that has a connection 
with the feet of whom.” 


10.12.13 


athagha-namabhyapatan mahasuras 
tesam sukha-kridana-viksanaksamah | 
nityam yad-antar nija-jivitepsubhih 
pitamrtair apy amaraih pratiksyate || 
upajati (12) 


24 There are four kinds of present tense: 1) pravrttoparata (that which was 
begun was stopped), 2) vrttavirata (that which was begun has not stopped), 
3) nitya-pravrtti (continuously going on), and 4) samipya (closeness to the 
present time) (Amrtasvadini commentary on HNV 699). 

25 In this verse, the sense of kim is not the usual usage as a question 
marker. Another definition of kim is: aho utaho kimuta vikalpe kim kimiita 
ca, “The words aho, utàho, kimuta, kim, kimu, and uta, are used in the sense 
of vikalpa (indecision, alternative)" (Amara-kosa 3.4.5). 
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atha—afterward (or a word indicating a new commencement); agha- 
nama—he whose name is Agha (sin; evil); abhyapatat—suddenly 
arrived in front; maha-asurah—a big demon; tesam—of theirs; 
sukha-kridana-viksana-aksamah—unable to see the happy game; 
nityam—constantly; yat-antah—the inside of whom (or yad—which 
[pastimes of fun]; antah—in the heart); nija-jivita-ipsubhih—who 
desire their own lives; pita-amrtaih—they by whom nectar was 
drunk; api—although; amaraih—by gods; pratiksyate—is awaited. 


atha agha-nàmà mahdsurah (tesam) abhyapatat. (sah abhipatya) 
tesam sukha-kridana-viksanaksamah (abhüt), yad (kridanam) nija- 
jivitepsubhih pitamrtair apy amaraih antar nityam pratiksyate. 


{kimva: atha agha-nàmà mahasurah (tesám) abhyapatat. (sah 
abhipatya) tesam sukha-kridana-viksanaksamah (babhiva), yad- 
antar nija-jivitepsubhih pitamrtair amaraih apy nityam pratiksyate.} 


Then a big demon named Agha suddenly arrived in front of them. 
He could not tolerate seeing their happy games. Although the 
gods drink nectar and although they want to stay alive, they always 
awaited a break in the middle of those games. 


Alternatively: One day a big demon named Agha suddenly arrived 
in front of them. Agha, a hole to the heart of whom was constantly 
awaited by the gods, who are anxious to keep their lives although 
they drink nectar, became intolerant of their fun. 


Sridhara Svami—‘“Aghasura had no tolerance for seeing a happy 
game" (sukha-kridana-viksanaksamah = sukha-kridana-viksane 
na ksama yasya sah). What was he like? yad-antar, which signifies 
“the hole of whom (yad-antar = yad-antaram” = yasya chidram) is 
awaited (pratiksyate) by the gods (amaraih)—who were afraid of 
death because of him: “How will he die?” or “When will he die?"— 


26 Although antar and antaram can mean ‘interior’, these two words 
are not synonymous in another way. Only antaram means chidram (hole) 
(Amara-kosa 3.3.186). That distinction is confirmed in all the other 
dictionaries. The meaning figuratively applies to antar nonetheless. 
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even though they had drunk nectar (pitamrtair api).” 

Or yat (which) modifies sukha-kridanam: *Agha could not 
tolerate the fun in those games, which are contemplated upon 
(pratiksyate = vicintyate) by the gods in their hearts (antar = hrdaye). 
The gods were desirous of preserving their lives (nija-jivitepsubhih 
= punar nija-jivitepsubhih) although they drink the nectar of 
immortality." The idea is this: Life does not become a success 
merely by drinking nectar, but by continuously remembering the 
Lord's pastimes, hence only that was constantly (nityam) reflected 
on (pratiksyate — cintyate) within (antar). 


Sanatana Gosvami—Atha has the sense of bhinnopakrama (the 
beginning of something different)—because here it disrupts the 
great relishment that is the subject of discussion. Abhyapatat 
signifies: sahasa abhimukham àjagama, “Agha at once arrived in 
front.” The rest was explained by Sridhara Svami. 

Or, pitamrtair api means: pitam mukhena atmasat-krtam amrtam 
moksah yaih api, “the gods, by whom liberation (amrta = moksa) 
was drunk, that is, was made completely their own with the mouth." 
The sense is: muktair api (although the gods are liberated). What 
were they like? They desired their own lives, meaning they desired 
to live a long time (nija-jivitepsubhih = ciram jijivisubhih) for the 
purpose of seeing the Lord's pastimes. Therefore they are called 
amaraih (by gods), which signifies either *devoid of the destruction 
of the pair of bodies, subtle and coarse," or *void of death, in terms 
of having a body that is a form of cit." Pratiksyate means apeksyate 
(is awaited). The rest is similar. 


Jiva Gosvami—(Additions are underlined.) Atha has the sense of 
bhinnopakrama (the beginning of something different)—because 
here it disrupts the great relishment that is the subject of discussion. 
Abhyapatat signifies: sahasa abhimukham ajagama, “Agha at once 
arrived in front." In addition, *Agha was unable to tolerate their 
happy games." The verb abhüt (was) needs to be added. The rest 
was explained by Sridhara Svāmī. 

Or, pitamrtair api means: pitam mukhena üàatmasát-krtam 
amrtam moksah yaih api, “the gods, by whom liberation (amrta = 
moksa) was drunk, that is, was made completely their own." The 
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sense is: muktair api (although the gods are liberated). What were 
they like? They desired their own lives, meaning they desired to live 
a long time (nija-jivitepsubhih = ciram jijivisubhih) for the purpose 
of seeing the Lord's pastimes. Therefore they are called amaraih (by 
gods), which signifies either “devoid of the destruction of the pair 
of bodies, subtle and coarse," or *void of death, because of being 


lilà-vigrahas." It is said: muktà api lilayà vigraham krtvà bhajante.? 
Pratiksyate means apeksyate (is awaited). The rest is similar. 


Visvanatha Cakravarti—With atha and so on he says: Perceiving 
the impossibility of automatically bringing the fun to completion, 
inasmuch as those various amusements increase paramananda at 
every moment in this way, and determining that breakfast could not 
take place unless the good fun be paused for a while, to remediate 
that, because the time for breakfast had passed and because killing 
scoundrels had to be carried out too, at that precise moment the 
lila-sakti, under the influence of an impulse by the inner controller, 
brought someone named Aghasura in front of them. 

Agha could not even tolerate seeing a happy game (sukha- 
kridana-viksanaksamah = sukha-kridanasya viksanam api na 
ksamate). The drift is: Although their fun gives happiness to all, it 
makes him unhappy. 

“A hole, the means to accomplish death (antar = antaram = 
marana-sádhaka-cchidram), of whom (yad = yasya aghasurasya) 
is awaited by the gods—who were afraid of death because of him: 
“How will he die?”—even though they had drunk nectar.” 

Alternatively, “which happy games (yad = yat sukha-kridanam) 
are thought of at every moment (pratiksyate = pratiksanam iksyate) 
(iksyate = cintyate) by the gods in their hearts (antar = hrdaye).” 
The gist of pitamrtair api (they drink nectar) is: Life does not 
really become enlivened without drinking the nectar of Krsna-lila. 
Consequently: nija-jivitepsubhih (they wanted to keep living). 


Baladeva Vidyabhüsana— Agha suddenly arrived in front of them, 


27 Krsnadasa Kaviraja wrote: mukta api lilaya vigraham krtva 
bhagavantam bhajante, *Even liberated persons playfully install a vigraha, 
and worship the Lord" (Caitanya-caritamrta, Madhya 24.112). Allegedly, 
this is a quotation from Sankaracarya. 
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then he became intolerant of their good fun. 


Vallabhacarya—Aghasura, whose name is in conformity with the 
meaning, came in the middle of a game. In twenty-one verses, there 
is talk of him, ending with his liberation. 


10.12.14 
drstvarbhakan krsna-mukhan aghasurah 
kamsanusistah sa baki-bakanujah | 
ayam tu me sodara-nasa-krt tayor 
dvayor mamainam’* sa-balam hanisye || 
upajati (12) 


drstva—after seeing; arbhakan—the boys; krsna-mukhan—whose 
foremost is Krsna; aghasurah—Aghasura; kamsa-anusistah—urged 
by Kamsa; sah—he (Aghasura) (or the well-known); baki-baka- 
anujah—the younger brother of Pütanà and Bakasura; ayam—He; 
tu—specifically (that very one); me—my; sa-udara-nàsa-krt—the 
killer of uterine persons; tayoh dvayoh—for those two; mama—my 
(who are related to me, i.e. who are dear to me); enam—Him; sa- 
balam—along with the army; hanisye—I will kill. 


sah aghasurah kamsdanusistah baki-bakanujah arbhakan krsna- 
mukhan drstvà (acintayat): “ayam (krsnah) tu me sodara-ndsa- 
krt (bhavati, atah) mama tayoh dvayoh (sodarayoh sthane) enam 
(krsnam tasya) sa-balam hanisye. 


The notorious Aghasura had been instructed by Kamsa. Seeing 
the young boys, among whom Krsna is foremost, Agha, the little 
brother of Baki and Baka, contemplated as follows: “He is the one 
who brought about the death of my uterine kin, so I will kill Him 
along with His troop in retribution for those two, who are dear to 
me. 


Sridhara Svami—‘“Upon seeing the boys, among whom Krsna 


28  athainam (Vallabhacarya et al.). 
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is foremost (Arsna-mukhan = krsna-pramukhàn), he..." came 
to a conclusion (vyavasya = niScitya), assumed the body of a boa 
(ajagaram vapur dhrtva), and remained lying on the road (pathi 
vyaseta) with the hope of swallowing them (grasanasayá = tesam 
grasanasaya). This is a syntactical connection with the third verse 
(10.12.16). 

“He was taught, that is, urged, by Kamsa” (kamsanusistah = 
kamsena anusistah) (anusistah = prahitah). Baki is Pütana. How did 
he come to a conclusion? Suka talks about that in one verse and 
a half, beginning from ayam tu. “In retribution for killing my two 
siblings (mama tayor dvayoh = mama tayor dvayoh sthane)—who 
were born from the same womb—, I will kill (hanisye = hanisyami) 
him (enam), Krsna, who is accompanied by an army: the calves and 
their keepers (sa-balam = sa-sainyam = vatsa-tat-pdla-sahitam).” 


Visvanatha Cakravarti—(The first paragraph is the same as the first 
one above.) “After seeing Krsna and the others (Arsna-mukhan 
= krsnádin), he, Aghasura, ...” came to a conclusion (vyavasya = 
niscitya) and remained lying on the road (pathi vyaseta) with the 
hope of swallowing them. This is a syntactical connection with the 
third verse. 

Baki is Pütanà. Throughout one verse and a half, beginning 
from ayam tu, he talks about the decision process: “He, Krsna, is 
the terminator of my two uterine kin (me sodara-nása-krt = mama 
sodarayoh nasa-krt), therefore (atha = ata eva),? for the sake of 
giving pinda (balls of rice to deceased ancestors)—pinda-danartham 
is added by looking at the meaning of the next verse—to those 
two (tayor dvayoh), I will kill (hanisye = hanisyami) Him who is 
accompanied by an army (sa-balam = sa-sainyam).” 


Sanatana Gosvami— Krsna-mukhàün means krsna-pradhanan (for 
whom Krsna is most important). Sah (he) denotes either: yah 
abhyapatat, sah, “he, who suddenly arrived in front" or prasiddhah, 
“well-known as a big scoundrel.” Atha denotes: asmāt sodara- 


29  Vi$vanàtha Cakravarti and other acaryas have the reading athainam 
instead of mamainam. Although atha does not mean ‘therefore’, the acaryas 
explain it that way. 
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nasanad hetoh, “because of this, the killing of the uterine kin." 
In this regard, the reading mama is agreed upon by everyone. 
Although me and mama mean the same thing (my), there is no 
useless repetition because of a difference in what is expressed. The 
rest was explained by Sridhara Svàmi. Alternatively the sense is: 
tayoh dvayoh nimittayoh tad-vaira-grahanartham, “for the sake of 
taking up enmity to Him on their behalf.” 


Jiva Gosvami—(Additions are underlined.) This verse and the next 
two are one syntactic unit. Atha denotes: asmat-sodara-nàásad hetoh, 
“because of the killing of our uterine kin.” In this regard, the reading 
mama is agreed upon by everyone and by Citsukha also. Although 
me and mama mean the same thing (my), there is no useless 
repetition because each belongs to its own clause. Alternatively the 
sense is: tayoh dvayoh nimittayoh tad-vaira-grahanartham, “for the 
sake of taking up enmity to Him on their behalf.” 


Baladeva Vidyabhiisana—“He, Krsna, is the killer of Baki and Baka 
(me sodara-nasa-krt = baki-bakayoh nàsa-krt), therefore (atha = 
atah) I will kill (hanisye) this weak one (enam = enam abalam), who 
is accompanied by an army (sa-balam = sa-sainyam), for the sake of 
tilodakam (“sesame and water” offered to deceased ancestors) to 
those two (tayor dvayoh).” 


Vallabhacarya—Krsna-mukhan denotes: krsnah eva pramukhah 
yesam, “the boys, for whom only Krsna is foremost.” Sah signifies 
prasiddhah (the well-known one). “Therefore (atha = atah) I will do 
violence (hanisye = upadravam karisyami) for the sake of those two 
(tayor dvayoh = tayoh dvayoh arthe).” 


Ganga Sahaya—The verb acintayat (he contemplated) needs to be 
added. The verb hanisye is poetic license and stands for hanisyami. 


10.12.15 
ete yada mat-suhrdos tilapah 
krtàs tadà nasta-samà vrajaukasah | 
prane gate varsmasu kā nu cinta 
prajasavah prana-bhrto hi ye te |l 
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upajati (12) 
(with irregularities) 


ete—these ones; yada—when; mat-suhrdoh—for my two friends; 
tila-apah krtah—are made as sesame and water; tada—then; nasta- 
samah—as good as destroyed; vraja-okasah—they whose abode is 
Vraja; prane gate—when the life force is gone; varsmasu—as regards 
bodies; ka—what; nu—possibly (or a word used to emphasize the 
question??); cinta—worry; praja-asavah—for whom offsprings are 
life airs; prana-bhrtah—those who sustain life airs; hi—because (or 
indeed); ye te—they who. 


yada ete (krsnadayah) mat-suhrdoh tilapah krtah (bhavisyanti), tadà 
vrajaukasah nasta-samah (bhavisyanti). prane gate (sati) varsmasu 
kā nu cinta (bhavet)? ye prana-bhrtah (bhavanti), te prajasavah 
(bhavanti) " (iti). 


*When these ones are made into sesame and water for my two 
friends, the residents of Vraja will be as good as dead: When the life 
force is gone, is there any need to worry that bodies will stay alive? 
Indeed, for those who have life, the offsprings are the life force." 


Sridhara Svami—[Agha’s good conscience might whisper:] “Still, 
those who stay in the cowherd village might stay alive." In this verse 
he says: No. *I will turn Krsna and His friends into sesame and 
water (offered to deceased ancestors) (tilapah krtah = tilodakatayà 
kalpitah).” Varsmasu means dehesu (in regard to bodies). Prajasavah 
signifies: prajah eva asavah yesam te, “they for whom the offsprings 
are life airs." 


Sanatana Gosvami— "Then the inhabitants of Vraja will be almost 
dead" (nasta-samah = mrta-prayah). 


30  Visva-kos$a defines nu as follows: nu syat prasne vikalparthe "py 
atitànunayárthayoh, “Nu is used in the senses of 1) asking a question, 2) a 
possibility, 3) excessive, and 4) courtesy." 
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Jiva Gosvami— Then the inhabitants of Vraja will be almost dead, 
because (hi = yatah)...” 


Visvanatha Cakravarti—"If (yada = yadi) these ones (ete), Krsna 
and the other boys, are made as forms of tilodaka (tilapah krtah 
= tilodaka-riipah krtah), which is for the purpose of a libation to 
deceased ancestors—that is, they are imagined to be tilodaka—, 
for my two friends, Baki and Baka (mat-suhrdoh = baki-bakayoh), 
then the residents of Vraja, Nanda and the others, will be as good 
as dead. Although their bodies will not perish (varsmasu = dehesu 
= dehesu anastesu api), why worry (ka cinta)?" The sense is they 
will die in time: “For those who have life force (ye prana-bhrtah = 
ye praninah), the offsprings are the life airs” (prajasavah = prajah 
apatyany eva asavah pranah yesam te). 


Vallabhacarya— The boys are going to be in danger. “When these 
ones are made almost like tilodaka for my brother and sister (mat- 
suhrdoh = mad-bhratroh), meaning the dead boys will bring about 
the satisfaction of the dead (tilapah = tilodaka-prayah = mrtanam 
trpti-hetavah), then those who inhabit Vraja, including the cows, will 
be virtually destroyed (nasta-samah = nasta-prayah). When the life 
force is gone, what is the concern for bodies? 


Ganga Sahaya—“... the residents of Vraja will be as good as dead 
(nasta-samah = mrta-prayah eva) because (hi = yatah), when the life 
force is gone, what is the concern for bodies, given that (Ai is carried 
forward) for anyone who has life, an offspring is like the life force. 


10.12.16 
iti vyavasyajagaram brhad vapuh 
sa yojanayama-mahdadri-pivaram | 
dhrtvadbhutam vyàatta-guhananam tada 
pathi vyaseta grasanasaya khalah || 
upajati (12) 


iti—in this way; vyavasya—after deciding; ajagaram—pertaining to 
a boa; brhat—big; vapuh—body; sah—he; yojana-ayáàma—whose 
length is a yojana (eight miles) (or sa-yojana-áyàma—which is 
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endowed with the expanse of a yojana), maha-adri-pivaram—iarge 
[like] a big mountain; dhrtva—assuming; adbhutam—amazing; 
vyátta—wide-open; guha-ànanam—in which the body was [like] a 
cave; tada—at that time; pathi—on the path; vyaseta—lied down; 
grasana-dsaya—with the hope of devouring; khalah—wicked. 


iti vyavasya tada sah khalah ajagaram brhad vapuh yojanayama- 
mahdadri-pivaram | adbhutam | vyatta-guhananam | dhrtvà | (tesam 
balanam) grasanasaya pathi vyaseta. 


Right after deciding in this way, that knave assumed an amazingly 
huge snake-like body as colossal as a big mountain. Agha's body was 
several miles long, and his mouth was wide-open and was similar to 
a cave. He lied down on the path with the hope of devouring the 
boys. 


Sridhara Svami—Agha’s body had a length whose measure is one 
yojana and was large like a big mountain (sa-yojanayama-mahadri- 
pivaram = saha-yojanàyàmam | yojana-pramànena | dairghyena 
yuktam ca tan mahàdri-vat pivaram ca). The mouth in that body was 
wide-open and was similar to a cave (vyátta-guhananam = vyáttam 
prasaritam guha-tulyam Gnanam yasmin tat). 


Visvanatha Cakravarti—The words sa and yojanayama-mahadri- 
pivaram are separate. (The rest of the commentary is the same.) 


Sanatana Gosvami— "Right after coming to that conclusion 
(vyavasya = vyavasaya) (tadà = tasmin eva ksane), Agha lied down 
in a special way, by not quivering and so on (vyaseta = visesena 
aseta) (visesena = aspandatvadina).” He became a large boa to 
swallow (grasanāśayā = grasanartham) all of them simultaneously, 
because: khalah, which means dhürtah (knave), by accomplishing 
the means to swallow everyone at once, effortlessly. Alternatively 
khalah means adhamah (base), or else krürah (cruel), because of 
undertaking the act of swallowing such illustrious boys. 


Jiva Gosvami—^ After coming to a conclusion (vyavasya = 
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vyavasáya), he lied outstreched in a special way, by not quivering 
and the like (vyaseta = visesena aspandatvadina vyaseta),” because: 
khalah, which means vaficanà-pürvaka-himsakah (a hater by means 
of deception), by undertaking the act of swallowing such boys. 


Vallabhacarya—“ After making a resolve (vyavasya = vyavasayam 
krtva) and assuming a huge (brhat = sthülam) body (vapuh) that 
resembled a boa (ajagaram = ajagara-vat), he lied down (vyaseta = 
sayanam krtavàn) on the path (pathi)." The body was huge like a 
big mountain (maháàdri-pivaram = mahà-parvata-vat sthülam) and 
its extensiveness (ayama = vistára) was the measure of one yojana 
(yojanayama = yojandyamam = yojana-matram àyàmah vistarah 
yasya vapusah). 


Ganga Sahaya—Vyavasya is poetic license for vyavasaya. 


10.12.17 
dharadharostho jaladottarostho 
dary-ànananto giri-srnga-damstrah | 
dhvantantar-àsyo vitatadhva-jihvah 
parusanila-svasa-daveksanosnah || 


upajati (11) 
(the fourth line is irregular) 


(sah) dharadharosthah jaladottarosthah dary-Gnanantah giri-srnga- 
damstrah | dhvantantar-àsyah | vitatadhva-jihvah | parusanila-svasa- 
daveksanosnah (abhuüt). 


His lower lip was on the Earth, his upper lip was in the clouds, 
the inside corners of his mouth looked like two caverns, his fangs 
resembled mountain peaks, the inside of his mouth was dark, his 
tongue was a broad path, his breathing was akin to a harsh wind, and 
the heat of his eyes was like fire. 


Sridhara Svami—It was said: adbhutam (amazing). Now Suka gives 
details to illustrate that. 
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X& dharadharosthah means: dharayam adharosthah yasya sah, 
* Agha's lower lip is on the Earth.” 

X jaladottarosthah means: jaladesu uttarosthah yasya sah, “his upper 
lip is in the clouds.” 

X dary-ànanàntah means: daryau iva ànanasya antau srkkini yasya 
sah, “he the two corners of whose mouth are like two caves." 

X giri-srnga-damstrah means: gireh srngani iva damstrah yasya sah, 
“his fangs are like peaks of mountains.” 

X dhvantantar-àsyah signifies: dhvanta-vad antar-àsyam yasya sah, 
*he the inside of whose mouth is like darkness." 

X& vitatadhva-jihvah means: vitatadhva-vaj-jihva yasya sah, “his 
tongue is like a broad path.” 

& parusanila-svasa-daveksanosnah is a karma-dhàraya compound: 
parusanila-svadsas càsau daveksanosnas ca tathà, “he is parusanila- 
svasa and he is daveksanosna." Thus, (1) his breathing is like a harsh 
wind (parusanila-svasa = parusanila-vac-chvaso yasya sah), and (2) 
he the warmth of whose eyes is like fire (daveksanosnah = dava-vad 
iksanayoh usnah): the sense is dàva-vad drstih (his eyes are like a 
conflagration). 


Visvanatha Cakravarti—(Differences are underlined.) 

X dharadharosthah means: dharayam adharosthah yasya sah, “his 
lower lip is on the Earth.” 

& jaladottarosthah means: jalade uttarosthah yasya sah, “his upper 
lip is in a cloud.” 

& dary-Gnanantah means: daryau kandarau iva ānanasya antau 
srkkani yasya sah, “he the two corners of whose mouth are like two 
caves.” 

& dhvantantar-dsyah signifies: dhvantam antarasye mukha-madhye 
yasya sah, “he in the inside of whose mouth there is darkness 
(antarásye = mukha-madhye).”*! 


31 Here Visvanatha Cakravarti shows that in the compound antar-àásyah, 
the word antar is irregularly placed before dsya. Antar is a piirva-nipata. For 
the details, see the rule: rajádinam dantádibhyah (HNV 990). Moreover, 
some of the compounds above can be interpreted as metaphors (rüpaka) 
instead of similes (upamda). In addition, due to a bunch of adjectives, 
this verse is an instance of the ornament of meaning called parikara (the 
assistants) (Alankara-kaustubha 8.227). 
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& vitatadhva-jihvah means: vistrtah panthah iva jihva yasya sah, “his 
tongue is like a wide path." 

& parusdnila-svasa-daveksanosnah signifies: parusanila-vat Svasah 
yasya sah davagni-vad iksanayoh usnah yasya sah ca sah ca sah, 
“his breathing is like a harsh wind and the heat of his eyes is like a 
conflagration." 


Jiva Gosvami— Regarding parusa (harsh), sometimes the reading 
is parsa (harsh) [to conform to the meter]. Parusanila-svasa- 
daveksanosnah | means: parusdnila-vat  $vàsabhyam | dava-vad 
iksanabhyam ca tesu và usnah, “he is hot because of inward and 
outward breaths, which are like a harsh wind, and because of two 
eyes that are like fire,” or “he is hot in his breath and in his eyes.” 


Baladeva Vidyabhüsana—Vitatadhva-jihvah means: vitatadhva 
jihvà yasya, *his tongue is a broad path." 


10.12.18 
drstva tam tadrsam sarve matvà vrndavana-sriyam | 
vyattajagara-tundena hy utpreksante sma lilaya || 


drstva—after seeing; tam—him; tadrsam—who was like that; 
sarve—everyone; matva—after thinking; vrndavana-sriyam—as the 
splendor of Vrndavana; vyátta—expanded; ajagara—pertaining to a 
boa; tundena—as a beak; hi—only (or decidedly); utpreksante sma— 
they fancifully imagined; lilaya—playfully. 


sarve (balakah) tam tadrsam drstva (tam) vrndavana-sriyam matva 
(tam) vyattajagara-tundena hi lilayà utpreksante sma. 


Baladeva Vidyabhüsana— 

tam tadrsam (agham) sarve drstva (maha-sarpa-dhiya vidrutan 
kamscid asvdsayantah anye) vrndavana-sriyam | matvà (tam) 
vyattajagara-tundena (saha) lilayà utpreksante. 


Observing him, who was like that, everyone thought he was part of 
the splendor of Vrndavana and playfully imagined him to be the 
open jaws of a boa. 
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Sridhara Svami—A fter seeing what was truly a boa whose bill was 
expanded and erroneously considering: “This is the splendor (sri = 
sampad) of Vrndavana," they fancifully imagined him (utpreksante 
sma = utpreksitavantah) in the opposite way: They though he was 
similar to the expanded jaws of a boa (vyattajagara-tundena = 
vyáttajagara-tunda-saàdrsyena). 


Sanatana Gosvami—Hi means niscitam (decidedly). Concerning 
lilayà (playfully), the sense is even a fanciful imagination in that way 
was another one of their games. 


Jiva Gosvami—(The commentary is the same.) 


Visvanatha Cakravarti—Upon seeing Aghasura, some boys started 
running away due to thinking Agha was a massive serpent. The other 
ones (sarve = anye) made them breathe at ease: That is expressed 
with matva: “Hey fools, a snake that big does not exist. What this is 
is some particular living entity that enhances the distinct splendor of 
Vrndavana and that was made by the Creator, yet it looks like the 
expanded jaws of a massive serpent." Concluding in this way, they 
compared him to the widened jaws of a boa (vyattajagara-tundena = 
vyattam prasrtam yad àjagara-tundam tena saha). In point of lilaya 
(playfully): fearlessness is implied. 


10.12.19 


aho mitrani gadata sattva-kütam purah-sthitam | 
asmat-sangrasana-vyatta-vyala-tundayate na và || 


aho—what a wonder; mitrani—oO friends; gadata—all of you should 
speak; sattva-kitam—a living entity (or thing) like a mountain peak; 
purah—in front [of us]; sthitam—situated; asmat-sangrasana—to 
devour us; vydtta—expanded;vyala—of a snake; tunddyate—is 
acting like the beak; na và—or not. 


Baladeva Vidyabhüsana— 
aho mitrani! (yuyam gadata): (asmat-)purah-sthitam sattva-kütam 
asmat-sangrasana-vyatta-vyála-tundàyate na va? 


62 Symphony of Commentaries 


Ganga Sahaya (Anvitartha-prakasika)— 

(kecit svotpreksan sva-sakhin prcchanti)—aho mitrani! purah sthitam 
(idam) sattva-kütam (iva asti na và, tatrapi) asmat-sangrasana-vydatta- 
vyala-tundayate na va? (tad) gadata.” 


“What a wonder, friends: This thing before us resembles a mountain 
peak and looks like the wide-open jaws of a snake which is as if 
trying to devour us, or not? Speak up." 


Sridhara Svami—They talk about the aforesaid utpreksà (fanciful 
imagination) by means of questions and answers. “This looks like 
a living thing or not? (sattva-kütam = sattvabhasam idam và na va). 
It is acting like the expanded jaws of a snake in order to devour 
us, or not? (asmat-sangrasana-vyatta-vydla-tundayate na và = tatrapi 
asmat-sangrasanaya vyattam yad vydla-tundam tadvad acarati và na 
va)” 


Sanatana Gosvami—The word yad-agra-bhage (at the front part of 
which living thing) should be added at first, before asmat and so on. 


Jiva Gosvami—(The commentary is the same.) 


Visvanatha Cakravarti—Addressing some friends who were first in 
rank, they ask to substantiate their own conclusion. Sattva-kütam 
means niscalah prani-visesah (a specific, motionless living entity). 
Medini-kosa states: küto ’stri niscale ràsau, “Kiita is not used in 
the feminine gender and means niscala (motionless) and rdasi 
(multitude)." Not placing kita first in the compound is poetic license. 
Alternatively, the compound is done with the word kiita expressive 
of “mountain peak,” by the rule: upamitam vyaghradibhih.? 


32 In other words, sattva-kütam means sattvam kütam iva, “The living 
entity (sattva) is like a mountain peak." The rule allows the object of the 
comparison to be placed last in the compound: upamitam vyaghradibhih 
süámünyàprayoge, “That which is being compared (the subject of the 
comparison) is compounded with vyaghra (tiger) and other such standard 
of comparison when there is no usage of the common attribute [in the 
compound]” (Aştādhyāyī 2.1.56) (upameyam vyaghradibhir upamdanaih, 
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“It is acting like the wide-open jaws of a snake as if to devour us, 
or not?" (asmat-sangrasana-vyátta-vyàla-tundàyate na và = asmakam 
sangrasanartham iva vyatta-sarpa-tunda-vad ācarāti na va). 


Vallabhacarya—Sattva-kitam means kapata-sattvam (deceitful 
living thing).? 


Sukadeva Acarya—Aho means dscaryam (what a wonder). 
Questions and answers occur in five verses. 


10.12.20 


satyam arka-kararaktam uttarà-hanu-vad ghanam | 
adhara-hanu-vad rodhas tat-praticchayayarunam | 


satyam—true (or yes); arka-kara-àraktam—reddened by sunrays; 
uttará-hanu-vat—like a northern (an upper) cheek; ghanam—the 
cloud; adharà-hanu-vat—like a lower cheek; rodhah—a slope; 
tat-praticchayaya—due to the reflection of that [cloud]; arunam— 
reddish (deep saffron). 


“satyam, (yüyam)  arka-kararaktam | ghanam | uttarà-hanu-vad 
(pasyata. yüyam) tat-praticchayaya arunam rodhah adhara-hanu- 
vad (pasyata)." 


“It’s true. Look at the cloud: Reddened by sunrays, it resembles an 
upper jaw. See the base of the slope: Reddish due to the reflection 
of that cloud, it has the appearance of a lower jaw." 


HNV 928). 

33 This is an echo of Sridhara Svami’s gloss, but again Visvanatha 
Cakravarti's explanation that the two words in the compound were reversed 
stands. One definition of kiita is: màáya-niscala-yantresu kaitavanrta-rasisu, 
ayoghane Saila-srnge sirange kütam astriyam, “In the masculine and neuter 
genders, küta means maya (magic), niscala (motionless), yantra (device), 
kaitava (deceit), anrta (falsehood), rasi (multitude), ayo-ghana (iron 
hammer), saila-srriga (mountain peak), and siráriga (a part of the head, i.e. 
a horn)” (Amara-kosa 3.3.36). 
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Sridhara Svami—With satyam they say: "It is positively exactly 
like that.” “See the cloud: reddened by sunrays (arka-kararaktam 
= arka-karaih áraktam), it resembles an upper lip (uttarà-hanu-vat 
= uttarostha-vat). See the ground (rodhah = sthalam), reddish due 
to the reflection of that cloud (tat-praticchayayà = tasya ghanasya 
praticcháyayd): it resembles a lower lip (adhard-hanu-vat = 
adharostha-vat).” The verb pasyata (see) from the next verse applies 
to each clause. 


Visvanatha Cakravarti—(Additions are underlined.) With satyam, 
they respond: “It is exactly the way all of you think it is." “See the 
cloud, reddened by sunrays: it resembles its upper lip (uttara-hanu- 
vat = etasya uttarostha-vat). See the ground (rodhah = sthalam), 
reddish due to the reflection of that cloud (tat-praticchayaya = tasya 
ghanasya praticchayaya): it resembles a lower lip (adhará-hanu-vat 
= adharostha-vat).” Since two cheeks cannot be higher and lower, 
here a pair of lips is indicated by the word hanu (cheek).^ 


Sanatana Gosvami— Some, approving the question of some others 
beginning from gadata’ (speak up), respond: satyam, “True,” and so 
on. The sense is: yathartham vadatha, “All of you speak according 
to the facts." That is just what they say with arka and so forth, up to 
gandha-vat (10.12.23). 


Jiva Gosvami—(Additions are underlined.) Some, approving 
the question of some others beginning from gadata' (speak up), 
respond: satyam, “True,” and so on. This verse and the next form 
one syntactic unit. The sense is: yathartham vadatha, “All of you 
speak according to the facts." That is just what they say with arka 
and so forth, up to gandha-vat (10.12.23). 

Regarding arka-karüraktam (reddened by  sunrays), it's 
understood that they were facing the west and Agha was facing the 
east, because this happened in the morning. The fact that uttarā is 
not in the masculine gender is poetic license.*? 


34 The word hanu means jaw, by the definition: hanur...kapolavayave, 
“Hanu refers to a part of the cheek" (Medini-kosa). Hanuman is so called 
because he has eminent jaws. 

35  Ashutosh Sharma Bishvas comments: “There is irregular lengthening 
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Vira-Raghava—Rodhah means külam (slope, shore, bank). 


Sukadeva Acarya—Rodhah signifies bhü-sarlagnam giri-sthalam, 
"the place of the mountain in contact with the ground." 


Ganga Sahaya— The absence of the masculine gender in uttarā is 
poetic license. Rodhah means nadi-külam (riverbank).*° 


10.12.21 


pratispardhete srkkibhyam ?' savyasavye nagodare | 
tunga-srngalayo "py etas tad-damstrabhis ca pasyata || 


pratispardhete—compete; srkkabhyam——with the two corners of a 
mouth; savya-asavye—left and right; naga—of a mountain; udare— 
two interiors (two caves); turiga-sriga—of high peaks; alayah—the 
multitudes; api—also; etah—these; tat-damstrabhih—with the fangs 
of it (of a mouth); ca—and; pasyata—all of you see. 


“nagodare savyasavye (vartamane) srkkabhyam pratispardhete (iti), 
etah tunga-srngalayah api tad-damstrabhih (pratispardhante iti) ca 
(yüyam) pasyata.” 


“Look: The two mountains caves, to the left and to the right, rival 


in uttara and adhara on the analogy of the Vedas. Cf. anyesam api drsyate 
(Astadhyáyi 6.3.137). Or hanu being fem., it is a violation of Pa. VI.3.42, 
pum-vat karmadharaya-jatiya-desiyesu (antino na te nisedhah syamarame, 
játiya-desiyayo$ ca, HNV 1008)” (Bhdgavata Purana, a linguistic study, 
Assam, 1968, p. 223). Regarding the first explanation, Vamana and Jayaditya 
specify: sa sista-prayogad anugantavyah, “A long vowel is to be understood 
from the usage of learned persons" (Kasikà 6.3.137). Thus words such as 
ghanàghanatvam (Sri Gurv-astakam 1) are possibly explained by this rule. 
Regarding the second explanation, in a karma-dharaya compound the 
adjective of a feminine word becomes masculine. 

36 The definition of rodhas is: kilam rodhas ca tīram ca pratiram ca tatam 
trisu, “Tata, in all three genders, and külam, rodhas, tīram, and pratiram are 
synonymous” (Amara-kosa 1.10.7). 

37 srkkabhyam (BBT reading). Only the word srkkani is listed in the 
classical dictionaries (Amara-kosa 2.6.91), but the nominal base srkki is 
listed in Sabda-kalpa-druma and by Bhanuji Diksita in his commentary on 
Amara-kosa 2.6.91. 
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the inside corners of a mouth. Even these high peaks compete with 
the fangs of a mouth." 


Sridhara Svami—“The two mountain caves (nagodare = giri-daryau) 
rival with, or seems to be equal to (pratispardhete = tulyataya 
vartete), two corners of the lips (srkkibhyam = ostha-prantabhyam). 
See these high peaks (etàh tunga-$rngalayah) competing with its 
fangs (tat-damstrabhih = tasya damstrabhih spardhamanah).” 


Visvanatha Cakravarti—(The commentary is the same. In addition:) 
They point with the index finger: “These high peaks compete 
(spardhante is added) with the fangs of the snake’s jaws.” 


Sanatana Gosvami—Etah signifies etah saksad vartamanah (these 
ones that are directly visible). The same applies ahead. “They 
compete (spardhante is added) with the fangs of the snake’s jaws.” 
Given that it should be written spardhante, ‘spardhamanah’ in the 
commentary is because of a mistake of the writer.’ 


Jiva Gosvami—(The commentary is the same.) 


Baladeva Vidyabhusana— See the high mountain peaks (turiga- 
śrůgālayah = tungah naga-sikharani) competing with the fangs 
of that boa (tad-damstrabhih = tasya ajagarasya damstrabhih 
spardhamanah).” 


10.12.22 
astrtayama-margo "yam rasanam pratigarjati | 
esam antar-gatam dhvantam etad apy antar-ànanam || 


astrta-dyama—which has a wide extent; margah—path; ayam—this; 
rasanam—a tongue; pratigarjati—rivals; esam—of these [peaks]; 
antah-gatam—which reaches the inside; dhvantam—darkness; etat— 
this; api—even; antah-Gnanam—the inside of a mouth. 


38 A verb should be added to the clause. The word turga-srngalayah is in 
the nominative. Spardhante is a verb whereas spardhamanah is a participle. 
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“ayam astrtayama-margah (tasya) rasanam pratigarjati (iti), esam 
(srnganam) antar-gatam etad dhvantam api (etasya) antar-ànanam 
(pratigarjati iti ca yayam pasyata).” 


“Look: This long and wide path rivals a tongue. Even the darkness 
between these peaks rivals the inside of a mouth.” 


Sridhara Svami—‘“This broad path that has length (dstrtayama- 
margah = vistrtah dairghyavan margah) rivals (pratigarjati = 
pratispardhate) a tongue. This darkness in the middle (antar-gatam 
middle of a mouth (antar-ànanam = ànanasya madhyam).” (The 
verb pratigarjati is carried forward.) 


Visvanatha Cakravarti—(Additions are underlined.) “This long 
and wide path (dstrtayama-margah = vistrta-dairghyah panthah) 
competes (garjati = spardhate) with a tongue (rasanam prati 
= rasanayá saha). Even this (etad api) darkness (dhvantam = 
andhakaram) in the middle (antar-gatam = madhya-gatam) of these 
peaks (esém = esam srnganam) rivals (garjati is carried forward) 
(garjati = spardhate) the middle of its mouth (antar-dnanam = etasya 
anana-madhyam prati).” 


Sanatana Gosvami—“Astrtayama-margah” is because of the 
automatic occurrence of large paths everywhere due to grazing 
groups of animals within Sri Vrndavana. 


Jiva Gosvami—Astrtayama-márgah is construed as: ayama-yuktah 
margah ayama-margah, sah ca astrtah, “A path that has an extent 
is an dyama-marga. It is also expanded." The darkness (dhvantam) 
consists of shade. The similarity between darkness and the interior 
of a mouth is due to being a dark color. 


Baladeva Vidyabhisana—(The commentary is a paraphrase of 
Bhavartha-dipika.) 


Vallabhacarya—“The path rivals a tongue (rasanam prati garjati),” 
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meaning it appears like a tongue. The garjanam (rumbling) and so 
on is for the sake of similarity. 


ANNOTATION 

Here, Vallabhacarya shows that prati garjati consists of two words. 
This is reiterated by Visvanatha Cakravarti. However, the verbal 
root garj means “to rumble, thunder,” and so pratigarjati should not 
be separated. In Prayuktakhyàata-mafijari, Rupa Gosvami states that 
pratigarjati has the sense of spardha (rivalry) (1.3.7) and garjati has 
the sense of the sound of a cloud (1.5.2). Moreover, in Sanskrit a 
verb that has the sense of spardha (rivalry) is sometimes used as a 
comparison, as is the case in the above verses. 


10.12.23 
davosna-khara-vato ’yam svasa-vad bhati pasyata | 
tad-dagdha-sattva-durgandho "py antar-amisa-gandha-vat || 


dava—because of a conflagration; usna—hot; khara—harsh; 
vatah—wind; ayam—this; $vàsa-vat—like breathing; bhati—seems; 
pasyata—all of you should see; tat—by that [conflagration] (or in 
that); dagdha—burnt; sattva—of living entities; durgandhah—the 
foul smell; api—also; antah—within; amisa—of meat; gandha-vat— 
[seems] like the odor. 


ayam davosna-khara-vatah (asya) svasa-vad bhati (iti yüyam) 
pasyata. tad-dagdha-sattva-durgandhah | antar-ámisa-gandha-vad 
(asti). 


“Look: The wind, harsh and scorching like a conflagration, seems like 
its breathing. The foul smell of living beings burnt by a conflagration 
seems like the odor of meat inside." 


Sridhara Svami— This wind, which is harsh and hot because of a 
conflagration (dávosna-khara-váto "yam = dàvena usnah kharah 
vatah ayam)..." 

“The foul smell of living beings burnt by a conflagration (tad- 
dagdha-sattva-durgandhah = tena davagnina dagdhanam sattvanam 
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yah durgandhah sah eva) seems like the smell of meat included in 
the serpent (antar-àmisa-gandha-vat = sarpantar-gatamisa-gandha- 
vat)."*? 


Sanatana Gosvami, Jiva Gosvami—Bhdati pasyata signifies bhati iti 
pasyata. 


Vallabhacarya— "Consider (pasyata = vicdrayata) this: The wind, 
hot like a conflagration (dava = dàva-vad = davanala-vad) and 
harsh—or the wind is hot and harsh because of a conflagration—, 
looks like the breathing of the snake.” 


10.12.24 
asman kim atra grasita nivistan 
ayam tatha ced baka-vad vinanksyati | 
ksanad aneneti bakary-usan-mukham 
viksyoddhasantah kara-tadanair yayuh || 


upajati (12) 
(the first line is irregular) 


asman—us; kim—whether; atra—in it; grasita—will devour; 
nivistan—who have entered; ayam—it; tatha cet—if so; baka-vat— 
like Baka; vinanksyati—will perish; ksanat—after an instant; anena— 
because of Him; iti—thus; baka-ari—of Krsna (“Baka’s foe”); usat- 
mukham—the lovely face; viksya—seeing; uddhasantah—while 
laughing; kara-tadanaih—by clapping the hands; yayuh—went. 


"(sah sattvah) atra (sattve) nivistan asman kim grasita? tathà cet, 
(tarhi) ayam (sattvah) baka-vad anena (krsnena) ksanàd (eva) 
vinanksyati" iti (parasparam uktvà balakah) bakary-usan-mukham 
viksya uddhasantah kara-tadanaih yayuh. 


39  Sridhara Svāmī, Visvanatha Cakravarti and Baladeva Vidyabhisana 
think that the verb pasyata (see) only belongs to previous clauses, not to 
this verse. Moreover, all these comparisons are in fact the reverse of what 
is expected: The standard of comparison is in truth the subject of the 
comparison. 
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“Will it devour us if we enter it? If so, like Baka it will perish in 
a moment because of Him.” Saying this, they looked at Bakari’s 
lovely face, laughed, and went by clapping the hands. 


Sridhara Svami—In truth Agha was a boa in a certain way, but the 
boys imagined a boa in another way and fearlessly went toward 
him. “Will it devour us (kim grasita = kim grasisyati)? It will perish 
because of Sri Krsna, the killer (anena = Sri-krsnena hantra).” They 
looked at the lovely (usat = kamaniya)? mouth of Bakari, Krsna. 


Sanatana Gosvami—“While speaking this (iti = ity etad vadantah), 
they burst out in laughter...” by not examining the fact that he is 
a scoundrel. Or, they were laughing spontaneously (uddhasantah = 
svayam hasantah eva) by fancifully imagining Agha to be that way 
although they knew. Specifically, the sense is they laughed at a high 
pitch (uddhasantah = uccair hasantah) by looking (viksya = niriksya) 
at the beautiful (usat = sundara) face of Sri Krsna. Or they looked 
at Him to seek His approval. Or perhaps they looked at Him to 
catch His attention: “You’re a deep thinker. What’s your take on 
this?” Alternatively, looking at Him was just the natural thing to do 
because they like Him so much. 

The sense of kara-tadanaih (by clapping the hands) is: karatalih 
krtva, “after taking hand cymbals.” And that was as if to make the 
snake go away, according to worldly ways. In truth, however, it was 
due to the manifestation of their bravery and ostentation, due to 
being fearless. Or it was only due to the nature of a boyish game. 
Yayuh (they went) means agratah adhavan (they ran ahead). 


Jiva Gosvami—(Additions are underlined.) “While speaking 
this (iti = ity etad gadantah), they burst out in laughter..." by not 
ascribing the quality of being a scoundrel to Him. Or, they were 
laughing spontaneously (uddhasantah = svayam hasantah eva). 
Specifically, the sense is they laughed at a high pitch (uddhasantah 


40  Usatis a present participle of the verbal root vas, which has the sense 
of kanti (to desire). However, here the sense of kanti is taken in its other 
meaning of ‘splendor’. 
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= uccair hasantah) by looking (viksya = niriksya) at Sri Krsna’s face. 
Or perhaps they looked at Him to catch His attention: “You’re a 
deep thinker. What’s your take on this?” 

The sense of kara-tadanaih (by clapping the hands) is: karatalih 
krtva, “after taking hand cymbals.” And that was as if to make the 
snake go away, according to worldly ways, and as if to manifest their 
bravery and ostentation, due to being fearless. Or it was only due 
to the nature of a boyish game. Yayuh (they went) means agratah 
adhavan (they ran ahead). 


Visvanatha Cakravarti—Everyone gathered and spoke with a bit 
of fear, “What if it is a real serpent?” Some among them spoke to 
make others breathe at ease. ““If so (tathd cet), in an instant (ksanat 
= ksana-matrad eva) it will perish, like Baka did, by Krsna, the 
killer.” After saying this (iti = ity uktva) and seeing Krsna's face, 
who was far away (bakary-usan-mukham = bakareh düra-sthitasya 
krsnasya mukham)—this boosted their self-confidence, “Krsna is in 
the range of our sight. Why worry?”—, they laughed—it was due to 
an upsurge of joviality because of boyish restlessness: “Something 
is in this opening. Yo friends! We see it, for sure"—and went, 
meaning they ran (yayuh = adhavan), by clapping the hands (kara- 
tadanaih)—to intimate their fearlessness and bravery, or to make 
the snake go away.” It’s understood that the calves raised their tails 
and ran after them. 


Baladeva Vidyabhusana—Usat means manojfia (charming). They 
were laughing: “Why not see what’s in there?” 


10.12.25 
ittham mitho "tathyam ataj-jfia-bhasitam 
Srutvd vicintyety amrsà mrsayate | 
rakso viditvakhila-bhita-hrt-sthitah 
svanam niroddhum bhagavan mano dadhe || 
(indra-vamsa) 


ittham—in this way (as aforementioned); mithah—mutually; 
atathyam—not according to facts; a-tat-jfía—by those who did 
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not know him (Aghasura); bhàsitam—what was said; srutva— 
after hearing; vicintya iti—contemplating thus; amrsá—the real; 
mrsüyate—imitates the unreal; raksah—a Raksasa (an ogre); 
viditva—knowing; akhila-bhüta-hrt-sthitah—who is situated in the 
hearts of all beings; svanàm—among His own (or svanam = svan, 
His own); niroddhum—to hold back; bhagavan—the Lord; manah 
dadhe—made up [His] mind. 


Baladeva Vidyabhüsana— 

mithah ittham ataj-jfia-bhasitam atathyam srutva bhagavan amrsa 
(sarpa-vapuh esam) mrsayate iti vicintya (natu etavad eva) raksah 
(ayam iti) viditvà (yatah) akhila-bhüta-hrt-sthitah svanam niroddhum 
(yavad) manah dadhe (tàvat pravistah). 


Hearing these reciprocal comments by those who did not know 
Agha, which were false, and contemplating “The serpent, though 
real, appears fictional to them," the Lord, who is in the hearts of all, 
made up His mind to hold back His comrades. Krsna knew Agha 
was an ogre. 


Sridhara Svami—“What is truly a demon that has the body of a 
snake (amrsá = vastutah sarpa-vapuh asurah eva), appears to them 
(svanam) as something that looks like a snake (mrsayate = sarpa- 
sádrsya-gocaratvena pratiyate)." “While Krsna was making up His 
mind to restrain them (niroddhum = tan varayitum), they entered 
(tavat pravistah).” This is a syntactical connection with the next 
verse. 


Jiva Gosvami—(A dditions are underlined.) “Hearing what was said, 
as mentioned above (ittham = ukta-prakaram), mutually (mithah) 
among them even though they are His own (svānām = sviyanam 
api), by those who as if did not know him (ataj-jfia-bhasitam = ataj- 
jfünám iva bhasitam)—and therefore—which was not according 
to fact (atathyam = ayathartham)...” because: “What is truly the 
expanded jaws of a boa (amrsà = satyam vyattajagara-tundam api) 
appears as the splendor of Vrndavana (mrsaáyate = vrndàvana- 
sritvena bhasate).” What a wonder! Krsna contemplated in that way. 
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Moreover, He knew (viditva): “This is not just a boa, but a Raksasa 
(raksah = raksasah) named Agha.” How did He know? akhila- 
bhüta-hrdi-sthitah, “He is in the hearts of all beings," as Paramatma. 
Although He controls everyone in this way, “the Lord had the desire 
(mano dadhe = iccham akarot) to hold them back,” even though He 


has all aisvarya. 


Sanatana Gosvami— Alternatively, regarding yavan mano dadhe 
tàvat (while He was making up His mind, in the meantime...), the 
sense is they entered in Agha's mouth just before He began to 
have that desire. Or the idea is: raksa eva niroddhum samhartum, 
“He made up His mind to restrain that Raksasa.” The syntactical 
connection of svanam is only done with the first half of the verse. 
In this way there can be some reconciliation here. In other places, 
however, it should be understood the way it is.*! 


Visvanatha Cakravarti— Hearing what was said among themselves 
(mithah = parasparam) by those who did not know him (ataj-j/ia- 
bhásitam = ataj-jnanam bhasitam), which was not according to fact 
(atathyam = ayathartham), and reflecting as follows (iti vicintya): 
“The plain truth, that is, a snake's jaws (amrsá = satyam eva = sarpa- 
tundam), seems to be unreal to them (mrsayate = esam mrsayate): 
“This is not a snake’s jaws, it's the splendor of Vrndavana,”” and 
in addition, knowing: “This isn't just a snake, it’s a Raksasa named 
Agha..."" How did He know? akhila-bhüta-hrdi-sthitah (situated 
in the hearts of all beings)—on account of being omniscient, as 
Paramatma. “He made up His mind to prevent (niroddhum = 
varayitum) them, His own (svānām = svan tan).” 


Baladeva Vidyabhüsana— The genitive case in svānām has the 
sense of the karma (the object of the action) and signifies svan 
balan, “While (yávat is added) He was making up His mind to stop 
(niroddhum = nivarayitum) His boys (svan balan), in the meantime 
they entered (tavat pravistah).” This is a syntactical connection with 
the next verse. 


41 This paragraph is taken from the middle of Sanatana Gosvami’s 
commentary on the next verse. The translation is not reproduced there. 
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Ganga Sahaya— The genitive case in svanam is a loose sasthi (Sese 
sasthi) and stands for sviyan (His own). 


10.12.26 
tàvat pravistas tv asurodarantaram 
param na girnah sisavah sa-vatsah | 
pratiksamanena bakari-vesanam 
hata-svakanta-smaranena raksasá || 


upajati (12) 
(the second line is irregular) 


tàvat—meanwhile; pravistah—entered; tu—only; asura-udara— 
of the hollow of the demon; antaram—the interior; param— 
exclusively (or but); na girnah—were not swallowed; sisavah— 
the young boys; sa-vatsah—who were accompanied by the calves; 
pratiksamànena—who was awaiting; baka-ari—of Krsna (“Baka’s 
enemy”); vesanam—the entrance; hata-svaka—of the kin that were 
killed; anta-smaranena—who was remembering the end; raksasa— 
by the ogre. 


(yavad bhagavan svan nivarayitum svasya mano dadhe, ) tavat sisavah 
sa-vatsah asurodarantaram param pravistah tu, bakari-vesanam 
pratiksamanena hata-svakanta-smaranena raksasa na (tu) girnah. 


Meanwhile, the boys, along with the calves, entered the lofty interior 
of the demon’s hollow, but they were not swallowed by the ogre, 
who kept remembering the end of his two kin that were killed. Agha 
was awaiting the entrance of Bakari. 


Sridhara Svami—“In the meantime (/ávat) they only entered 
(param pravistas tu = pravistah eva kevalam), but they were not 
swallowed (girnah = gilitah) by Agha.” Even in the reading jirnah 
(decayed, digested), the sense is the same. How was Agha? hata- 
svakanta-smaranena, which means: hatayoh svakayoh antam smarati 
anudhyayati iti tathà tena, “by him who remembers, i.e. continuously 
contemplates on, the end of the two kin who were killed." Therefore 
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he was “expecting the entrance (vesanam = pravesam) of Bakari, Sri 
Krsna." 


Sanatana Gosvami— "While He was making up His mind (yávad 
mano dadhe), in the meantime (tàvat) the children, as well as the 
calves, entered (sa-vatsah sisavah pravistah).” What begins with 
this is an internal pastime that is like His external pastimes and 
whose purpose is the delight of the devotees who see what is in His 
mind. Otherwise this could not happen, because Krsna's desires 
are automatically fulfilled (satya-sankalpa) and because He is the 
embodiment of deep trance (j/iana-ghana-mürti). 

It should not be said: *His external attitude, whose purpose is 
to benefit the world, can somehow be understood." Who is able 
to know the internal attitude of Him whose intentions are deep 
like millions of oceans? The reason is: Nothing is concealed from 
His dear folks. For example, there is a stanza by a most excellent 
Vaisnava: 


ullanghita-trividha-sima-samatisayi 
sambhavanam tava parivradhima svabhavam | 
maya-balena bhavatapi niguhyamanam 
pasyanti kecid anisam tvad-ananya-bhavah || 


“Some persons whose modes of being are not distinct from You 
continuously see Your nature. It fully surpasses the threefold limit 
(time, space, and thought), is prevailing and is expanded. It is 
concealed by the power of Maya and even by You." (Stotra-ratna 
13, by Yamunacarya) 


Otherwise there is an inapplicability of Sri Badarayani’s statement 
beginning from vicintya (contemplating) (10.12.25 and 10.12.28). 

Agha did not swallow them, meaning he did not close his mouth. 
The reason for that is pratiksamànena (awaiting). 


Jiva Gosvami— "When He was making up His mind, the children, 
along with the calves, entered." What begins with this is an 
intermediate pastime that is like His external pastimes. This pastime 
is filled with an engrossment in the prema-rasa of His dear ones. 
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Thus the course of the siddhanta is as before, otherwise this could 
not happen, because Krsna's desires are automatically fulfilled 
(satya-sankalpa) and because He is the embodiment of deep trance 
(jfiana-ghana-mürti). 

The calves too entered in it because they were induced to follow 
them: The boys made the calves flee ahead by clapping their hands 
and by running behind them. 

Therefore, in those circumstances, the boys went up to the 
middle of that hollow although they did not want to enter too far 
because of the conflagration within. Plus, the darkness made them 
afraid. However, it's understood that the penetration of those 
innumerable boys in there together occurred by the influence of the 
lilà-sakti. 

Agha did not swallow them, meaning he did not close his mouth. 
In the reading na jirnah instead of na girnah, the sense is: jarayitum 
na istah, “they were not intended to be digested." The purport is the 
same. 


Visvanatha Cakravarti—"The boys were not swallowed by Agha, 
who remembers, in his mind (antar = antahkaranena), his two 
kin that were killed, Baki and Baka” (hata-svakanta-smaranena 
= hatau svakau baki-bakau antar antahkaranena smarati iti tathà 
tena).? Therefore he was “expecting (pratiksamanena) the entrance 
(vesanam = pravesam) of Bakari, Sri Krsna.” 

Here it should not be suspected that the Lord’s quality of being 
satya-sankalpa (one whose resolve comes true) deviated, since in this 
context there is also His devotees’ resolve: asman kim atra grasita 


42 The verse reads hata-svakanta-smaranena. The word Aata-svakantah- 
smaranena is not mentioned as a variant reading anywhere. In addition, 
anta does not means antar. The definition of anta is: antah prante ’ntike nase 
svarüpe 'timanohare, “Anta means prànta (edge, end), antikam (near), nasa 
(destruction), svariipam (nature), and atimanohara (exceedingly charming)” 
(Visva-kos$a, ta-dvikam 31). Nonetheless, Baladeva Vidyabhisana 
paraphrases: hatau svakav antah smaratiti tena. There is a rule by which 
the visarga can be deleted if certain phonemes follow, but the letters “sm” 
are not one of them: saátvata-paratve lopyas ca, “The visarga can be deleted 
when the next phonemes are a Sauri (5, s, s) followed by a sátvata (k, kh, c, 
ch, t, th, t, th, p, ph)" (HNV Brhat 139) (khar-pare sari và lopo vaktavyah, 
Varttika 8.3.36). 
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nivistàn ayam tathà ced baka-vad vinanksyati, “Will it devour us 
after we enter it? If so, like Baka it will perish in a moment because 
of Him" (10.12.24), and since the /ila-sakti, which harmonizes 
everything because of the etiquette made previously by the Lord, 
who is under the control of devotees: *Between My resolve and the 
resolve of my devotee, My devotee's resolve is more important," is 
ever dutifully awake. 


Baladeva Vidyabhüsana— Although the young boys are omniscient 
of account of being His parsadas, still, to accomplish the pastime, 
His Jila-sakti covered their omniscience. That is just what is said 
here. 


Vallabhacarya—“They were not swallowed by the Raksasa, who 
had remembrance of the death (anta = mrtyu) of Baki and Baka, who 
were killed” (hata-svakanta-smaranena = hatayoh baki-bakayoh 
anta-smaranam mrtyu-smaranam yasya tena raksasa). 


10.12.27 
tan viksya krsnah sakalabhaya-prado 
hy ananya-nathan sva-karad avacyutan | 
dinams ca mrtyor jatharagni-ghasan 
ghrnardito dista-krtena vismitah || 


upajati (12) 
(the third line is irregular) 


tan—them; viksya—after seeing; krsnah—Krsna; sakala-abhaya- 
pradah—who bestows fearlessness to all; hi—certainly (a word 
used to fill the meter); ananya-nathan—who have no other master; 
sva-karat avacyutàn—slipped from His hand (out of hand); dinan— 
miserable; ca—and; mrtyoh—of death; jathara-agni-ghasan— 
who were grass for the fire of the belly; ghrna-arditah—who was 
tormented with compassion; dista-krtena—by the work of fate; 
vismitah—astonished. 


krsnah sakalabhaya-pradah tan ananya-nathan sva-kardd avacyutan 
dinàn mrtyoh jatharagni-ghasan ca viksya ghrnarditah dista-krtena 
vismitah (abhit). 
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Seeing the boys, who have no other master, who were out of reach, 
who were miserable, and who were straw for the gastric fire of death 
personified, Krsna, who vouchsafes fearlessness to all, became both 
tormented by pity and astonished by the work of fate. 


Sridhara Svami—They had slipped (avacyutan = vinihsrtan) from 
His hand. The syntactical connection is linked to the next verse: 
vismitah san krtyam kim atrety-ddi vicintya tatropayam jňātvā 
svayam apy avisat, “Being astonished, and then pondering “What 
should be done about this?”, He entered by figuring out a means to 
solve the issue.” 


Sanatana Gosvami—He is naturally the bestower of fearlessness 
to the world (sakalabhaya-pradah = svatah eva visvasya abhaya- 
pradata). And specifically: “Seeing them, who are solely devoted to 
Him (ananya-nathan = ekantinah); who had gone far (avacyutan = 
apacyutan = dira-gatan) from His hand, which bestows fearlessness; 
and therefore: dinün, they were miserable, meaning they were 
pained due to suspecting a separation from Him because of death; 
and moreover the boys were on the verge of getting calcined—just 
like grass is calcined by an outdoor fire—by the fire in the belly of 
Aghasura, who is similar to death; He became astonished by the 
result of prarabdha (dista-krtena = distasya krtena = prarabdhasya 
phalena): What a wonder! What a marvel! In front of Me, this is 
happening to My comrades.” This astonishment is in accordance 
with the mood of the Lord. Alternatively: Although His lotus face 
is always smiling, His smile vanished out of sadness and He looked 
down. 

But isn’t it that only He is the giver of the result of deeds and 
that these boys are not under the control of karma? So why was He 
astonished because of it? Suka responds to that with ghrnarditah 
(tormented by compassion). The sense is: He stopped thinking due 
to being under the control of these boys who love Him more than 
their own life, because: krsnah, which means krpakrsta-svabhavah, 
^His nature is attracted by mercy." 

There is another explanation. “Although He was pained by 
compassion for them because they were ananya-nátha (solely 
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devoted to Him), He became astonished upon seeing them: they 
had fallen far (avacyutan = dire nipatitan) from His hand and were 
almost dead.” 


Jiva Gosvami—(Additions are underlined.) He is naturally the 
bestower of fearlessness to the world (sakalabhaya-pradah = svatah 
eva visvasya abhaya-pradata). And specifically: “Seeing them, who 
are solely devoted to Him (ananya-nathan = ekantinah); who had 
gone far (avacyutan = apacyutan = düra-gatàn) from His hand, which 
bestows fearlessness; and therefore: dinadn, they were miserable, 
meaning they were pained due to suspecting a separation from 
Him because of death; and moreover the boys were on the verge of 
getting calcined—just like grass is calcined by an outdoor fire—by 
the fire in the belly of Aghàsura, who is similar to death; He became 
astonished by the result of prarabdha (dista-krtena — distasya krtena 
= prarabdhasya phalena): What a wonder! What a marvel! In front 
of Me, this is happening to My comrades." This astonishment is in 
accordance with the mood of the Lord. This is in accordance with 
the mood of the Lord, who is imbued with /i/à-rasa that resembles 
worldly rasa. 

(This paragraph is an addition.) In truth, however, dista (fate), a 
neuter word, signifies: svavatare niyata-lilavarana-sakti, “the potency 
that covers the predetermined pastimes during His descent."? Or 
dista means pramānānugā mati, “an opinion that follows evidence," 
because of the explanation in Panini’s sūtra: asti-nasti-distam matih, 
“[The suffix /th]ak is applied to denote one whose] opinion is either 
asti, nasti, or distam" (Astadhyayi 4.4.60).^ And that evidence is 


43 Puri Dasa mentions that one out of six manuscripts has this variant 
reading: /ila-rasa-saktih. yadvà yad distam taih. svayam uddistam asman kim 
atra grasitety-adi-laksanam, tad eva krtam jatam, * Dista means the potency 
of lilà-rasa, hence dista-krtena means Krsna was astonished by what was 
done by it. Or He was astonished by the fact that what the boys had pointed 
out (dista = uddista), “Will it devour us after we enter it? If so, like Baka it 
will perish in a moment because of Him" (10.12.24) was about to take place 
(krta = jata).” 

44  Jiva Gosvami formulates that rule as follows: asti-nasti-distam matir 
asya (HNV 1175). He adds: astiti matir asya ástikah. evam nastikah. distam 
pramanam daistikah, “An àstika means: “his opinion is that there exists 
[another world; or that the world exists; or that the soul exists; or that God 
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characterized by: asman kim atra grasita, “Will it devour us after we 
enter it?" and so on (10.12.24): He was astonished by what was done 
by that dista (dista-krtena = tena yat krtam tena). 

(Additions are underlined.) Alternatively: Although His lotus 
face is always smiling, His smile vanished out of sadness and He 
looked down. There is another explanation. “Although He was 
pained by compassion for them because they were ananya-nàtha 
(solely devoted to Him), He became astonished upon thinking 
about them (viksya = matva): they had fallen far from His hand and 
were almost dead." 


Krama-sandarbha— Dista (fate) is a statement that follows human 
pastimes. 


Visvanatha Cakravarti— "Seeing them, who had as if slipped from 
His hand (sva-karat = sva-kardd iva)—as if the boys were great 
jewels—and who were grass, that is, the boys were about to fall 
like grass in the fire of Aghasura’s (mrtyoh = aghasurasya) stomach 
(jatharagnau), Krsna was pained by compassion (ghrnarditah = 
ghrnayà arditah = krpayá piditah) and astonished by their action of 
entering, which was done by Time (dista-krtena = kala-krtena tat- 
pravesa-karmana).” Amara-kosa states: kalo disto ‘py anehapi.* 
Time is favorable to the /ila-sakti. 

Krsna thought, “This is quite amazing! That these ones have 


exists].” Similarly: nāstika. Distam means pramánam (proof): daistika (one 
who believes in what is proven; a positivist)” (HNV 1175 vrtti). Commenting 
on Panini’s sūtra, Vamana and Jayaditya write: para-loko ’stiti yasya matih 
sa astikah. tad-viparito nàstikah. pramananupatini yasya matih sa daistikah, 
“An ástika is one whose opinion is: “There exists a next world." A ndastika 
is the opposite of him. A daistika is one whose opinion follows as a result 
of proof" (Kasika 4.4.60). Still, Monier-Williams says daistika means 
‘predestinarian’, ‘fatalist’. The concepts of asti and nāsti are also seen in 
Bhagavatam 11.22.34. The acaryas give various interpretations. 

45 The sense would literally be “Krsna was astonished by what was done 
by evidence,” but that meaning of dista only applies to the meaning of 
daistika. Another explanation is: “He was astonished by the deed (Arta = 
krti) which they set out to do.” 

46 The full quotation is: kalo disto 'py anehapi samayo "pi, “Kala, distam, 
anehas, and samaya are synonymous [and mean ‘time’]” (Amara-kosa 1.4.1). 
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prarabdha-karma is indeed not possible. Moreover, the inner Soul 
would never incite the boys to do such a thing, even if they had karma, 
because the antaryami cannot possibly be antagonistic to Me since 
he is My svarüpa. Therefore this is only the work of My /ila-sakti: 
She is showing Me that My associates are in such a bad condition, is 
not bothered by seeming to be adverse to Me, and intends to make 
Me immersed in karuna-rasa (lamentation). I am Lilà Purusottama, 
a form consisting of Rasa, and am full of love, and only she has this 
much sway over Me." The sense is: vismayena isat-stimitah abhuüt, 
“He became slightly transfixed out of amazement,” even though He 
was pained by sadness due to being separated from His friends. 


Baladeva Vidyabhisana—‘“He looked at those little boys (tan = 
tan sisün)." Dista is Time that is in conformity with /ilà. “Krsna 
was astonished by the work of Time (dista-krtena = kàla-racitena): 
“How amazing is the glory of My lila-sakti, who is making Me, the 
embodiment of Rasa, experience karuna-rasa, who is leading even 
My sakhas in the snake's hollow, and who is making My resolve take 
place in a different manner. She is stealing the show!" 


ANNOTATION 

The Bhagavatam, which abounds in double meanings, likes to play 
mind games to confuse the philosophy. The previous instance was 
krta-punya-pufijàh (10.12.11). Thus, Visvanatha Cakravarti says the 
Bhagavatam is an incarnation of Mohini-mürti, in the sense that, 
for the bliss of devotees it gives meanings favorable to bhakti and 
for the bewilderment of asuras it gives meanings opposed to bhakti: 
yan mohinitvam stumas tat... tatra tatraiva bhakty-anukülenarthena 
sva-bhakta-varganandanartham — tat-pratikülenarthenasura-sangha- 
vyamohanartham | mohanitvam ca jfieyam | (Sarartha-darsini 
1.1.1). For the details, consult Matsya Avatara Dasa's translation 
of Visvanatha Cakravarti’s commentary on the first verse of 
Bhagavatam, in the second appendix in Prayuktakhyata-mafijari 
(Vrindavan: Ras Bihari Lal and Sons, 2015, pp. 271 and 287). 


10.12.28 
krtyam kim atrasya khalasya jivanam 
na và amisàm ca satàm vihimsanam | 
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dvayam katham sydd iti samvicintya 
jnatvavisat tundam asesa-drg gharih || 


upajati (12) 
(the third line is irregular) 


krtyam kim—what should be done; atra—about this; asya khalasya 
jivanam na—this scoundrel [should] not have life; vai—assuredly; 
amisam—unto those ones; ca—and; satam—who are righteous; 
vihimsanam—harm (or death); dvayam—both; katham—how; 
syat—can be; iti—thus; samvicintya—after fully pondering; jfíatva— 
after knowing; avisat—entered; tundam—the beak; asesa-drk—who 
sees everything (“without remainder”); harih —Hari. 


Visvanatha Cakravarti / Baladeva Vidyabhüsana— 

atra (sankate) kim krtyam? asya khalasya jivanam na (syat,) 
amisam satàm vihimsanam ca (na syat iti) dvayam katham syad iti 
samvicintya (tatra sahasà eva upayam) jňātvā (tat-)tundam (svayam) 
avisat, (yatah sah) asesa-drk harih (ca asti). 


Hari deeply pondered, “What should be done about this? This 
scoundrel should not live. And certainly those ones, the righteous, 
should not be harmed. How might both of these occur?" The Lord, 
who sees everything, understood, and entered the serpent's mouth. 


Sridhara Svami—What did He ponder? (samvicintya = vicintya): 
asya jivanam amisam ca vihimsanam iti dvayam vai niscitam katham 
na sydd iti, “How might these two not occur for sure: his staying 
alive, and harm to those ones?” 


Sanatana Gosvami—Krsna pondered, by the logic mentioned 
before (“to delight the devotees,” Tosani 10.12.26), or because He 
was ghrnardita (tormented by pity). 

The compound asesa-drk is derived as: asesam pasyati iti tathà 
sah, “He sees entirely,” in other words He sees the method of 
killing the scoundrel and of protecting the righteous, in addition to 
the method of Agha’s liberation and of His amusements and the 


Chapter Twelve 83 


like. Alternatively, *while seeing the endless calves and little boys 
(asesa-drk = asesan vatsa-balakan pasyan san), He entered Agha’s 
mouth” on account of being overwhelmed by affection, due to their 
pitiful state. Thus, He is Hari because He dispels problems (duhkha- 
harana) and because He steals hearts (mano-harana). 

In the reading is aher asesa-drg instead of asesa-drg gharih, the 
substantive is krsnah, which was mentioned previously. 


Jiva Gosvami—(The commentary is the same as the second para- 
graph above.) 


Visvanatha Cakravarti—“After fully pondering as follows (iti 
samvicintya): “What should be done about this danger (atra = atra 
sankate)? How might these two occur: This scoundrel should not 
stay alive, and harm to those ones should not take place?”, He 
immediately understood a means in that regard (jñäātvā = tatra sahasá 
eva upayam jriatva) and entered the mouth of the snake,” because: 
asesa-drk (He sees everything), meaning He sees everything that 
will happen: “Given that things took place in that way, things will 
occur in this way,” and because: harih. He is so called because He 
takes away (harana) His devotees’ adversity on the one hand and 
both the life and the samsara of scoundrels on the other. 


Baladeva Vidyabhüsana—Here the righteous are Krsna's friends 
(satam = mat-sakhanam). 


Vallabhacarya—“What should be done about this? Something 
should be done in such a way that the life of this scoundrel shall not 
be (asya khalasya jivanam na = asya khalasya jivanam yathà na syat), 
and in such a way that the termination (vihimsanam = vinasanam) of 
those ones, the righteous, shall not be.” 

After fully reflecting on (samvicintya = samcintya) these two 
results and on one means of accomplishment (dvayam katham syat 
= etad-phala-dvayam ekam sádhanam ca), and understanding a 
means of that sort (jiatvà = tadrsam updyam jnatva), He entered the 
mouth," since He is asesa-drk and Hari, the one dispels all sorrow 
(sarva-duhkha-harta). 


84 Symphony of Commentaries 


10.12.29 
tadà ghana-cchadà deva bhayad dha heti cukrusuh | 
jahrsur ye ca kamsadyah kaunapas tv agha-bandhavah || 


tada—at that time; ghana-chadah—who were covered by clouds; 
devah—the gods; bhayat—out of fear; ha ha—alas, alas; iti—thus; 
cukrusuh—wailed (or shrieked); jahrsuh—rejoiced; ye—who; 
ca—and; kamsa-addyah—among whom the foremost is Kamsa; 
kaunapah—ogres (kuna-pa means “it imbibes insects"); tu—only; 
agha-bandhavah—A gha's relatives (or friends). 


tadà devah bhayat ghana-cchadah hà hà iti cukrusuh. ye kamsadyah 
(ye) ca agha-bandhavah kaunapah (santi, te) tu jahrsuh. 


At that time the gods, screened by clouds, wailed “Alas, alas" out 
of fear. Only Agha’s relatives, who are ogres, as well as Kamsa and 
others rejoiced. 


Sridhara Svami— The gods were screened by clouds (ghana-cchadah 
= meghantaritah). Kaunapah signifies: kunapásinah raksasah, 
“ogres, who have the habit of eating corpses (kunapa-asinah)." 
Or kona-pa means nirrti (death, destruction, evil), and kaunapah 
denotes tadiyah (those related to kona-pa).” 


Sanatana Gosvami—“They were covered by clouds (ghana-cchadah) 
out of fear" of Kamsa and Agha. Although Kamsa is a demon, 
his being kaunapa is mostly because of a nondifference between 
demons and Raksasas. Other villains are included by the word ca 
(and). Alternatively: ye kamsddayo daityas te ca, "Those who are 
demons, among whom Karnsa is first, they too rejoiced." The joy 
of all of these is spontaneous due to the nature of hatred for the 
Lord, because of an upsurge of mental perversity at that time. Or it's 
because of directly seeing the entrance of the Lord along with the 
arrival of all the friends of Agha right then and there. Moreover, it's 


47 The word kona (corner) signifies the intermediary directions. Nirrti 
governs the southwestern direction. 
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understood that Kamsa heard about it immediately through spies. 

Or kamsadyaàh means: kamsah àdyah Srestah yesam te, “they 
among whom the foremost (adya = srestha) is Kamsa." This 
denotes kamsdanuvartinah (those who are obedient to Kamsa). This 
is the reason for the joy. The two words ahead (kaunapah, agha- 
bandhavah) are understood in that way. 


Jiva Gosvami—(Additions are underlined.) “They were covered by 
clouds (ghana-cchadah) out of fear” of Kamsa and Agha. Although 
Kamsa is a demon, his being kaunapa is due to the desire to express a 
nondifference on account of being an extreme villain. Other villains 
are included by the word ca (and). Alternatively: ye kamisádayo 
daityas te ca, “Those who are demons, among whom Kamsa is first, 
they too rejoiced." The joy of all of these is spontaneous due to 
the nature of hatred for the Lord, because of an upsurge of mental 
perversity only by the nature of the haters of the Lord. Or it's 
because of directly seeing the entrance of the Lord along with the 
arrival of all the friends of Agha right then and there. Moreover, it's 
understood that Kamsa heard about it immediately through spies. 


Visvanatha Cakravarti—The gods, who were screened by clouds out 
of fear of Kamsa and Agha, wailed *Alas, alas" due to suspecting 
that some evil might happen to the Lord, because the gods are 
devotees, although they have aisvarya-jfíana, and because bhakti 
consists of priti, and since priti has the nature of taking away correct 
discernment. Concerning karmiadya jahrsuh (Kamsa and others 
rejoiced), it's because of knowing the news at once through spies. 
Kaunapah means raksasah, that is, the sons of Agha's brother, etc. 


Baladeva "Vidyabhüsana— The syntactical connection is: ye 
kamsadyà ye cagha-bandhavah kaunapas te jahrsuh, “Those among 
whom Kamsa is first, along with those who are Agha's relatives, the 
ogres (kaunapah = raksasah), rejoiced,” because they received the 
news by a spy. 


10.12.30 


tac chrutva bhagavan krsnas tv avyayah sarbha-vatsakam | 
curni-cikirsor atmánam tarasà vavrdhe gale || 
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tat—that; srutva—after hearing; bhagavan—the Lord; krsnah—who 
is Krsna; tu—indeed; avyayah—who is imperishable; sa-arbha- 
vatsakam—who was with the boys and the calves; cürni-cikirsoh— 
[of the demon,] who wanted to make [Him] into powder; atmanam— 
Himself; tarasa—quickly; vavrdhe—enlarged (intransitive verb); 
gale—in the neck (or in the throat). 


tat $rutvà bhagavan krsnah tu avyayah sarbha-vatsakam atmánam 
cürni-cikirsoh (aghasya) gale tarasá vavrdhe. 


Hearing about this, Lord Krsna, the Imperishable, quickly enlarged 
in the neck of the demon, who wanted to pulverize Him along with 
the boys and the calves. 


Sridhara Svami—‘“He quickly (/arasá) increased (vavrdhe = 
avardhata)—right at the beginning—in the throat of Agha, who 
wanted to crush Him (cürni-cikirsoh gale= cürni-kartum icchoh 
tasya gale)." 


Sanatana Gosvami— ^ After hearing this—the shout “Alas, alas"—, 
He enlarged" so that the mouth of the demon would not close and 
so that He would be able to kill. The sense is: “While stuffing the 
hollow of the neck, He became very colossal, as a spike." That is 
because: bhagavan, Krsna is filled with all aisvarya. Therefore: 
avyayah, *He does not change," meaning He does not dwindle in 
any way (= katham api na vyeti hiyate). Thus any suspicion that evil 
might happen to Him is completely rejected. 

Alternatively, for what purpose did He increase in bulk? The 
answer is: avyayah, *He because of whom the devotees have no 
decline whatsoever” (= na vyayah ko’pi apacayah bhaktanam 
yasmát). The sense is: To save the boys and the others. 


Jiva Gosvami—(Additions are underlined.) “After hearing this— 
the shout *Alas, alas"—, He quickly enlarged in the neck of the 
demon, who desired to crush Him— by closing the mouth, contorting 


the body and so forth. This is to be added. He enlarged so that 
the mouth of the demon would not close and so that He would be 
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able to kill. The sense is: “While stuffing the hollow of the neck, 
He became very colossal, as a spike." That is because: bhagavan, 
Krsna is filled with all aisvarya. Therefore: avyayah, “He does not 
change," meaning He does not dwindle in any way (= katham api na 
vyeti hiyate). Thus any suspicion that evil might happen to Him is 
completely rejected. 

Alternatively, for what purpose did He increase in bulk? The 
answer is: avyayah, “He because of whom the devotees have no 
decline whatsoever" (= na vyayah ko’pi apacayah bhaktanam 
yasmát). The sense is: To save the boys and the others. The reason 
for that is: krsnah, the one whose heart is attracted to devotees (= 
bhaktakrsta-cittah). 


Visvanatha Cakravarti—After hearing that, ie. the chatter of 
lamentation of the sadhus and the chatter of joy of those who were 
not sddhus, He increased in the throat of Agha (gale = asya gale), 
who wanted to put Him, who was accompanied by calves and the 
little boys, in his belly so he could pulverize Him. The drift is: Krsna 
enlarged to hear the lamentation and the joy of those respective 
ones in a reverse way. In contrast to His pastimes with Sakatasura, 
Trnavarta, and so on, in this pastime Krsna did not remain a little 
boy because there was nobody to relish His sweetness as such. 


Vallabhacarya— Hearing this,” the joy of these ones and the 
despondency of those ones. 


10.12.31 
tato 'tikayasya niruddha-margino 
hy udgirna-drster bhramatas tv itas tatah | 
pürno "ntar-ange pavano niruddho 
mürdhan vinirbhidya vinirgato bahih || 


upajati (12) 
(the third line is irregular) 


tatah—after that; ati-kayasya—who has a huge body; niruddha- 
marginah—who has a path that is blocked; hi—only (a word used to 
fill the meter); udgirna-drsteh—whose eyes popped; bhramatah— 
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which was moving erratically; tu—and (or a word used to fill the 
meter); itah tatah—here and there; pürnah—complete (mukhya- 
prana); antah-ange—within the body; pavanah—the wind (the vital 
force); niruddhah—blocked; mürdhan—on the head; vinirbhidya— 
pierced; vinirgatah—went out; bahih—outside. 


tatah hi niruddha-màrginah udgirna-drsteh itah tatah bhramatah 
atikayasya (aghasurasya) antar-ange niruddhah pürnah pavanah 
murdhan (sthitam brahma-randhram) vinirbhidya bahih vinirgatah. 


Aghasura had a path, his throat, that was blocked. His eyes popped 
and his huge body was in a convulsive state. His entire life force, 
which was blocked in his body, pierced the top of his head and went 
out. 


Sridhara Svami— The life air (pavanah = prána-vàyuh), which was 
sustained everywhere (pürnah = paribhrtah) and was blocked in the 
body (antar-ange = deha-madhye), of Agha, whose eyes went outside 
(udgirna-drsteh = bahir-nirgata-locanasya) and who has a neck— 
which is a path for the face and so on—that is blocked (niruddha- 
marginah = niruddhah mukhadinam marga-bhiitah kanthah * yasya 
asti tasya), pierced the brahma-randhra (the Chakra at the top), 
which is on the head (mürdhan = mürdhani brahma-randhram), and 
went outside." 


Visvanatha Cakravarti—(The commentary is the same.) 


Sanatana Gosvami— "Right after that," meaning right after the 
enlargement (tatah hi = tasmad vardhanàd eva). Tu means ca,” i.e. 
bhramatas ca, “and Agha was moving erratically.” The reason the 


48 The word kantha can mean either ‘neck’ or ‘throat’. 

49 That definition is confirmed in Medini-kosa, tu pàda-pürane bhede 
samuccaye "vadhàrane, paksantare niyoge ca prasamsayam vinigrahe, 
“Tu is used in the senses of pdda-piirana (filling a line of a verse), 
bheda (difference), samuccaya (conjunction), avadhárana (restriction; 
ascertainment), paksantara (another possibility), niyoga (injunction), 
prasamsa (praise), and vinigraha (disjunction).” 
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life force was full (pürnah) is niruddhah (it was blocked, confined 
within). The word niruddha was already stated in niruddha- 
marginah. The purpose of the repetition is to convey the sense of 
an excessive fullness. Pavanah means prana-vayuh (life air). Agha 
had a huge body (atikayasya), and so his life force was bigger than 
before. That leads to the notion of ‘head’, and that is why there is 
the usage of the pair of words vi (in vinirbhidya and vinirgatah). 
(The life force pierced through in a special way and went out in a 
special way.) 


Jiva Gosvami—(Additions are underlined.) “Right after that,” 
meaning right after the enlargement (tatah hi = tasmad vardhanad 
eva). Tu means ca, ie. bhramatas ca, “and Agha was moving 
erratically.” Or the sense of bhramatas ca is: vyagram vicarayatas 
ca, “In an alarmed state, Agha thought: “Where am I? Where will I 
go?”” The reason the life force was full (pürnah) is niruddhah (it was 
blocked, confined within). Pavanah means prana-vayuh (life air). 
Agha had a huge body (atikayasya), and so his life force was bigger 
than before. That leads to the notion of ‘head’, and that is why there 
is the usage of the two words vi. The sense is: “after piercing the 
bhrama-randhra, which is on the head (mürdhan = mürdhani)." 


Baladeva Vidyabhusana— The life force (pavanah = prana-vayuh), 
which was full (pürnah)—since there was no outlet—, rushed to 
the top of the head, split it (mmürdhan vinirbhidya = mürdhànam 
vinispatya nirbhidya) and went out (bahir vinirgatah = bahir gatah). 


Vallabhacarya—‘The life air, which was full in the middle of the 
body (antar-ange = Sarira-madhye) of the huge serpent (atikayasya 
= sthülasya sarpasay) that was flailing its body here and there 
(bhramatas tv itas tatah = itah tatah ca deham viksipatah), and 
which was confined, split the top of head (mürdhan vinirbhidya = 
mürdhànam vinispatya) and went away outside (bahir vinirgatah 
= bahir nirgatah).” In other words, mukhya-prana departed by the 
brahma-randhra. 


Sukadeva Acarya—Agha had a path, the neck, which is a path for 
the life airs, that was blocked. 
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Ganga Sahaya— Mürdhan is poetic license (instead of mürdhni or 
mürdhani), in consideration of the meter. 


10.12.32 


tenaiva sarvesu bahir gatesu 
pranesu vatsàn suhrdah paretan | 
drstyà svayotthapya tad-anvitah punar 
vaktran mukundo bhagavan viniryayau || 


first half: indra-vajra 
second half: indra-vamsa 


tena eva—by that same [path] (or with mukhya-prana) (or with 
the soul); sarvesu bahih gatesu pranesu—when all the senses had 
gone outside; vatsan—the calves; suhrdah—the friends; paretan— 
who were dead; drstyà svaya—by His own glance; utthapya—after 
raising; tat-anvitah—accompanied by them; punah—again (or punar 
is connected with the verb and gives it the sense of ‘returning’); 
vaktrat—from the mouth; mukundah—Mukunda; bhagavan—the 
Lord; viniryayau—went out. 


sarvesu pranesu tena eva bahir gatesu (satsu), mukundah bhagavan 
vatsan suhrdah (ca) paretan svayà drstya utthapya tad-anvitah (san 
aghasurasya) vaktrat punar viniryayau. 


Sanatana Gosvami / Jiva Gosvami— 

sarvesu pranesu tena eva (pavanena eva saha brahma-randhrena va) 
bahir gatesu, vatsan suhrdah (ca) paretàn (iva) svayà drstya utthapya 
mukundah bhagavan tad anu itah vaktrad viniryayau. 


The calves and His friends were dead. When all the senses of Agha, 
in their subtle form of prana, had gone out along with the life force, 
Lord Mukunda raised the calves and His friends by His glance and 
returned from Aghasura’s mouth with them. 


Sridhara Svàami—Pràünesu means indriyesu (when the senses). 
Mukunda revived them only by His glance, which rains nectar 
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(immortality) (svaya drstyà = svayá amrta-varsinya drstyd eva). 


Sanatana Gosvami—Agha’s senses went out of his body along 
with the life force (tena = pavanena eva saha). Or they went out 
by the hole at the top of the head (tena = brahma-randhrena). The 
calves and the boys were as if dead (paretan = paretan iva), due 
to penetrating within Agha’s hollow. Or the sense is they were as 
good as dead (paretan = mrta-tulyàn), either because they had not 
seen Him for a while or because they were stunned due to complete 
amazement. Mukunda roused them to action (utthapya = cestayitva) 
with His own sweet and affectionate glance. 

Or, “After raising them, who had run away (paretan = 
palayitan)—by abandoning Him, due to swiftly going ahead—by His 
charming glance, after that (tad anu = tat-pascat), Mukunda—the 
one who had just given both liberation to Aghasura and the highest 
bliss to His friends, because: bhagavan, i.e. Paramesvara, He who 
descended in person to benefit the world—nonchalantly departed 
(viniryayau = vinodena niryayau) from Agha’s mouth.” 


Jiva Gosvami—(Additions are underlined.) Agha’s senses went out 
of his body along with the life force (tena = pavanena eva saha). Or 
they went out by the hole at the top of the head (tena = brahma- 
randhrena). The calves and the boys seemed to be dead (paretan = 
paretan iva = mrta-tulyán iva) because they had not seen Him for 
a while. Rousing them to action (utthapya = cestayitva) with His 
sweet_and affectionate glance, Mukunda—who gives liberation 
from samsara to Aghasura and liberation from Agha to His friends, 
because: bhagavan, i.e. Parame$vara, He who descended in person to 
benefit the world—entertainingly departed (viniryayau = vinodena 
niryayau) from the mouth after that (tad anu = tat-pascat).” 


Krama-sandarbha—Paretan is due to a conformity with human 
pastimes. In truth, however, they had fainted—on account of being 
embraced by cit-sakti—only because of the grief of separation from 
Sri Krsna. 


Visvanatha Cakravarti—Paretan (deceased) means: sva-viraha- 
taj-jatharanalayoh jvālayā mürchitan, “the calves and the boys had 


92 Symphony of Commentaries 


fainted due to both the flame of Agha's gastric fire and the fire of 
separation from Him." Mukunda revived them by His glance, which 
rains nectar (immortality). 


Baladeva Vidyabhusana— When his senses (prànesu = tad- 
indriyesu) had gone out (bahit gatesu = bahir gatesu satsu) with the 
life air (tena eva = tena eva pavanena saha), Mukunda raised the 
calves and the sakhas—who had gone in his hollow and who had 
almost fainted (paretan = mürcchita-prayán) because of both the 
flame of his gastric fire and the fire of separation from Him—to 
their own condition (utthapya = sva-sthan utthapya) by His glance 
that rains nectar (svayà distyà = svaya piyüsa-varsinyà distya).” 


Bhaktisiddhanta Sarasvati— "After bringing them, who were dead 
(paretàn = mrtan), back to life (utthapya = jivayitva) by His glance, 
Lord Mukunda, who was again (punar) united with them (tad- 
anvitah = taih yuktah), departed from the demon’s mouth." 


Vallabhacarya— "When all the senses (prdnesu = indriyesu)—and 
the soul—had departed by that same path (tena eva = tena eva 
margena), at that time Lord Mukunda made the calves and the 
friends, who were deceased, endowed with life (utthapya = sa-jivan 
krtva) and departed with them from the mouth.” After Agha’s prana 
left, Krsna decreased His body size and did the above. 


10.12.33 
pinahi-bhogotthitam adbhutam mahaj 
jyotih sva-dhamna jvalayad diso dasa | 
pratiksya khe ’vasthitam i$a-nirgamam 

vivesa tasmin misatàm divaukasam || 
upajati (12) 


pina—gigantic; ahi—of the serpent; bhoga—from the body™; 
utthitam—arisen; adbhutam—amazing; mahat jyotih—great light; 


50 This definition is confirmed in Amara-kosa (3.3.23): bhogah sukhe 
stry-üdi-bhrtàv ahes ca phana-kayayoh, “Bhoga means sukham (happiness), 
stry-üdi-bhrti (wages for women etc.), aheh phana (hood of a snake), and 
aheh kàya (a snake's body)." 
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sva-dhamna—by its effulgence; jvalayat—while illuminating; 
disah—cardinal directions (including above and below); dasa—ten; 
pratiksya—awaiting; khe—in the sky; avasthitam— situated; isa- 
nirgamam—God’s exit; vivesa—entered; tasmin—in Him; misatam 
divaukasam—while they whose residence is heaven were looking 
on. 


jyotih mahat pinahi-bhogotthitam adbhutam sva-dhamna dasa disah 
jvalayat i$a-nirgamam pratiksya khe avasthitam (sat) divaukasam 
misatam tasmin (nirgate ise) vivesa. 


An amazing, great light had arisen from the gigantic serpent’s body 
and was abiding in the sky, awaiting the Lord’s exit. Thus illuminating 
the ten directions by its effulgence, the light entered Him while the 
residents of heaven looked on. 


Sridhara Svami—“An effulgence consisting of transcendence (jyotih 
= suddha-sattva-mayam jyotih) which was situated in the serpentine 
body (ahi-bhogotthitam = ahi-dehe sthitam) and was abiding in the 
sky after going outside (khe ’vasthitam = nirgatya khe ’vasthitam), 
entered in Him, the Lord (tasmin = ise).” 


Sanatana Gosvami—Adbhutam (amazing) means anirvacaniyam 
(indescribable). It was huge (mahat) due to the profuseness of the 
illumination. The genitive case in divaukasam misatam has the sense 
of anàdara (disregard: “disregarding the gods who were looking"). 
Or the genitive has the sense of the locative: tesu pasyatsu satsu, 
*while the gods were looking," out of complete amazement because 
of his liberation, though he was such a scoundrel, and because of the 
improbability of that method for it, which was beyond the senses 
and whose characteristic was a realization of atma-tattva in that 
way. The liberation was in that manner to erase all doubts about 
it, and it was also to astonish Brahma and others. The very showing 
of the entrance in Krsna was merely according to popular belief. In 
reality, however, there was a mergence only in Brahman. Therefore, 
by considering the truth, this liberation, which culminates only 
in abhàáva (nonexistence), does not enter in the status of being a 
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topmost goal of life. And specifically, it is simply worthy of rejection 
by the devotees on account of being contrary to bhakti-rasa. For 
this reason, it is just suitable for demons. This is the philosophical 
conclusion of the Vaisnavas, which has already been elaborated 
upon in the uttara-khanda of Sri Bhagavatamrta. 


Jiva Gosvami—(Additions are underlined.) Adbhutam means 
anirvacaniyam (indescribable). It was mahat due to the profuseness 
of the illumination. The genitive case in divaukasam misatam has 
the sense of anddara (disregard). Or the sense is: tesu paSyatsu satsu, 
“while they were looking,” out of complete amazement because 
of his liberation, though he was such a scoundrel, and because of 
seeing the attainment, which was beyond the senses, of liberation. 
Moreover, the showing in that way was to erase all doubts Brahma 
and others might have. In addition, Krsna’s purpose is astonishment. 
Furthermore, it's understood that the light only consisted of the 
Lord’s potency, which had reached that time, since a soul is formless. 


Krama-sandarbha—The form of light and the show were meant to 
evidence His glory. 


Visvanatha Cakravarti—Venerable Sri Svami says: “An effulgence 
consisting of transcendence (jyotih = suddha-sattva-mayam jyotih) 
that was situated in the serpentine body (ahi-bhogotthitam = ahi- 
dehe sthitam)...” The following is in other commentaries such as 
Sri Vaisnava-tosani: “Although he was such a scoundrel, the jiva, 
formless in essence, was seen in that way—to convince the whole 
world of his liberation—because it was clasped by the potency of the 
Lord, which had reached that time.” 

Some say the light, i.e. the svarüpa, of the jiva as well, although 
it, like the svarüpa of the great light of Para-Brahman, the pervader, 
cannot be seen by mayika eyes, was shown at that time only by the 
Lord’s desire, like His own svariipa is so shown, to make His own 
quality characterized by being the bestower of liberation to a demon 
directly perceptible to the whole world. 

As for prapatma-samyam, “He attained sameness with the 
Soul" (10.12.38), Aghasura got sárüpya-mukti (obtainment of a 
form similar to the Lord's), because of a later statement: bhagavatim 
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gatim, *a destination pertaining to the Lord" (10.12.39), but not 
sáyujya (mergence in His body). For this reason, others say: “It 
was only the light of his transcendental body, which he got at 
that moment, but that body itself could not be seen due to being 
exceedingly effulgent. However, the entrance in the Lord should be 
understood to be like that of Sisupala and Dantavakra, who have 
the fame related to sayujya." 

Misatàm stands for the locative: misatsu satsu api, “even while 
the gods were looking on." Or the genititive has the sense of anádara 
(disregard). 


Baladeva Vidyabhisana—Suka talks about Agha’s liberation. “The 
great light (mahaj jyotih), which had arisen from the body of the 
gigantic serpent (pinahi-bhogotthitam = pinád aheh bhogàd utthitam) 
(bhogàd = dehad) and which was abiding in the sky (khe ’vasthitam) 
after awaiting the exit of the Lord (isa-nirgamam pratiksya), entered 
in the Lord, who had exited (tasmin = nirgate ise),” in other words 
it remained close to Him after receiving sárüpya, because it is going 
to be said: prapatma-samyam, “He attained sameness with the Soul” 
(10.12.38). The reason for his achievement of that is the fact that 
he was killed by Krsna, after He entered his hollow. However, the 
showing of that light, a body of dense consciousness, occurred only 
by His desire, as in the case of His Sri-vigraha, to reveal to the world 
His transcendental quality characterized by being hatari-gati-dayaka 
(the bestower of a destination to enemies that He kills), otherwise 
even the sight of Him would not take place. 


Vallabhacarya—He talks about Agha’s sayujya in the Lord, who had 
gone out. “Being situated outside (khe ’vasthitam = bahih sthitam 
sat) while illuminating (jvalayat = ujjvalayat) the ten directions by 
its effulgence (sva-dhàmnà = sva-tejasa), the light that was shining 
(jyoyih = jyotih prakasamanam), that was the form of effulgence 
(mahar = tejo-ripam),*' and that had arisen (utthitam = udbhutam) 
from the body (bhoga = bhogat = Sarirat) of the gigantic serpent, 
awaited the Lord’s exit and entered in Him, who had exited, while 


51  Vallabhacàrya's reading of the verse is mahar jyotih instead of mahaj 
jyotih. 
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the gods were looking (misatam divaukasàm = pasyatàm divaukasam 
satam).” The Mayavadis say the subtle body, a form of effulgence, 
entered. 


Sukadeva Acarya—The gods are fully able to give the results of 
karma. The genitive case of misatam divaukasam, in the sense of 
anādara (disregard), signifies: karma-phala-bhoga-sthanam tad- 
asaktan ca anadrtya, “It entered, disregarding a place to experience 
the results of karma and those who are fully able to give that." 


10.12.34 
tato "tihrstàh sva-krto ’krtarhanam 
puspaih sugà apsarasas ca nartanaih | 
gitaih surà vadya-dharas ca ? vàdyakaih 
stavais ca viprà jaya-nihsvanair ganah || 
upajati (12) 


tatah—after that; atihrstah—overjoyed; sva-krtah—[of the Lord,] 
whois their Maker; akrta—he did (they did); arhanam—the worship; 
puspaih—with flowers; sugah—those who sing well; apsarasah 
ca—and the celestial prostitutes; nartanaih—with dances; gitaih— 
with songs; surah—the gods; vadya-dharüh ca—and those who 
have musical instruments; vadyakaih—with musical instruments; 
stavaih—with hymns; ca—and; viprah—the Brahmanas; jaya- 
nihsvanaih—with the sounds “jaya”; ganah—the groups (or the 
multitudes). 


tatah surah atihrstah (santah) puspaih sugah (ca) gitaih apsarasah ca 
nartanaih vadya-dharah ca vàdyakaih viprah ca stavaih ganah (ca) 
jaya-nihsvanaih sva-krtah (sri-krsnasya) arhanam akrta. 


After that, the gods, being overjoyed, worshiped Him, their Maker, 
with flowers, and so did the celestial singers, with songs, the celestial 
courtesans, with dances, the celestial musicians, with musical 
instruments, the Brahmanas, with hymns, and the multitudes, with 
sounds of “Victory!” 


52 vadya-ghanas ca (Vallabhacarya’s edition). 
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Sridhara Svami— "Those who conduct their own business (sva-krtah 
= sva-karya-krtah) did (akrta = akurvata = akurvan) the worship 
(arhanam = pujam) of Sri Krsna.” Sugah denotes the Gandharvas 
and others, by the derivation: susthu gayanti iti sugah, “They sing 
well, hence they are sugah.” 


Sanatana Gosvami— Tatah (after that) means “after the killing of 
a big villain,” and moreover: “after the liberation of apunar-avrtti 
(no return).” Sometimes the reading is vidyd-dharah instead of 
vadya-dharah. The Brahmanas are Sri Narada and others. Surah 
(gods) is construed as: su sobhanam ranti dadati iti surah, “They 
give (ra = ranti = dadati) resplendence, thus they are surah.” The 
resplendence of the flowers too comes to mind. In point of sugah 
(good singers), the drift is the songs were resplendent. The hymns 
(stava) are automatically resplendent, otherwise there would be an 
imperfection of the praise. Ganah denotes either the parsadas of the 
Lord, or everyone, or the cowherd boys. Therefore the resplendence 
of the repeated sound jaya (victory) too is inferred. 


Jiva Gosvami—Tatah means “after the exit of the Lord, who was 
accompanied by the parsadas.” Vadya-dharah (celestial musicians) 
means vidyà-dharádayah (the Vidyadharas and others). Sometimes 
the reading is vari-dharah (those who hold water). The Brahmanas 
are Sri Narada and others. Ganáh denotes Garuda and others. 


Visvanatha Cakravarti— They did (akrta = akurvata) the worship 
(arhanam = püjàm) of Sri Krsna, who is their creator (sva-krtah 
= sva-srastuh)." Sugah is derived as: susthu gàáyanti iti sugah 
gandharvadayah, “They sing well, thus they are sugah.” This denotes 
the Gandharvas and others. Vadya-dharah (musicians) means vidya- 
dharádayah (the Vidyadharas and others). The Brahmanas are 
Vasistha and others. Ganah (groups, multitudes) denotes Garuda 
and others. 


Baladeva Vidyabhüsana— The Brahmanas are the seven Rsis. 


Vallabhacarya— The gods worshiped (arhanam = pūjām) (akrta = 
krtavantah) the Lord, who did for the sake of His own, the gods 
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(sva-krtah = svartham devartham eva karoti iti sva-krt tasya).” 


Sukadeva Acarya—The multitudes (ganāh) are all those mentioned 
and all those not mentioned. 


10.12.35 
tad-adbhuta-stotra-suvadya-gitika- 
jayadi-naikotsava-mangala-svanan | 
srutvà sva-dhamno "nty aja agato ’cirad 
drstvà mahisasya jagaáma vismayam || 
upajati (12) 


tat—of theirs; adbhuta—amazing; stotra—hymns; suvadya—splendid 
music; gitika—songs; jaya-àdi—|sounds,] at whose beginning there 
is ‘jaya’; na-eka—many (“not one"); utsava—festivals; mangala- 
svandan—auspicious sounds; srutva—after hearing; sva-dhamnah— 
from his abode (or by his power [in trance]); anti—near; ajah— 
Brahma (“who was not born [by ordinary means]”); dgatah— 
arrived; acirat—quickly; drstva—after seeing (perceiving); mahi— 
the glory (or the greatness); i$asya—of God; jagama—went (got); 
vismayam—astonishment. 


Visvanatha Cakravarti— 
tad-adbhuta-stotra-suvadya-gitika-jayadi-naikotsava-mangala- 
svanan sva-dhamnah anti $rutvà ajah acirad (aghasurasya jyotih 
isasya mahi drstvà vrndavanam eva) āgatah (tatra ca) isasya mahi 
drstvà vismayam jagama. 


Jiva Gosvami— 
tad-adbhuta-stotra-suvadya-gitika-jayadi-naikotsava-mangala- 
svanan srutvà sva-dhamnah (Sri-krsnasya) anti acirad agatah ajah 
isasya mahi drstvà vismayam jagama. 


Baladeva Vidyabhüsana— 
tad-adbhuta-stotra-suvadya-gitika-jayadi-naikotsava-mangala- 
svanan sva-dhamnah anti $rutvà ajah isasya mahi drstvà (vrndatavim) 
acirad agatah vismayam jagama. 
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From his abode Brahma heard their auspicious sounds, which 
were many festivals of amazing hymns, splendid music, songs, and 
exclamations of jaya, and so he at once arrived in the vicinity, 
perceived the glory of the Lord and became astonished. 


Sridhara Svàmi— "A fter hearing, in the proximity (anti = samipe) of 
his abode (sva-dhamnah), the great festivity, which was auspicious 
sounds, of the amazing hymns and so on of those ones (tad-adbhuta- 
stotra-suvadya-gitika-jayadi-naikotsava-mangala-svanün = tesam 
yani adbhuta-stotradini tesam naikotsavah ye mangala-svanah 
tan), Brahma (ajah = brahma) arrived before long (acirad agatah), 
beheld the glory of Sri Krsna’s greatness (isasya mahi = Sri-krsnasya 
mahimanam) and got astonishment (vismayam jagama = vismayam 
prapa).” 


Sanatana Gosvami—Because of the word adi, there were sounds 
of the Apsaras’ ankle bells, the sounds of hand cymbals, etc., in 
addition to auspicious sounds, such as namo namas te. 

Mahi means mahimanam (glory, greatness), that is, bestowing 
liberation to Agha, various amusements in Vrndavana, and the 
beauty of the apparel and so forth. The rest was explained by 
Sridhara Svami. 

Alternatively: tad-adbhuta-stotra-suvadya-gitika-jayadi-naikotsava- 
mangala-svanadn denotes: te ca te adbhuta-strotradi-ripas 
caddbhuta-strotradina và naikah anekah utsavah yebhyah tad-rüpah 
va mangala-svanah tan, “because of whom and because of which 
forms of amazing hymns and so on there is more than one (naika 
= aneka) festival—or there is more than one festival due to the 
amazing hymns and so on; or the hymns, etc., are the forms of a 
festival—, which is auspicious sounds.” 

The genitive case in mahisasya has the sense of the accusative 
and stands for mahisam (the Lord of the Earth). This means, 
“upon seeing Him who has descended on Earth and is dedicated 
to protecting the Earth by expanding His own unlimited godhood.” 


Jiva Gosvami— Hearing the amazing hymns and so on, the unborn 
one quickly (acirat = sighram) came in proximity (anti = samipe) to 
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Sri Krsna from his abode, heard God's glory (mahisasya = isasya 
mahi = isasya mahatmyam)...” characterized by giving him a type of 
liberation which was unseen before as regards such a scoundrel, “... 
Brahma became amazed.” 


Visvanatha Cakravarti—The compound tad-adbhuta-stotra- 
suvadya-gitika-jayadi-naikotsava-mangala-svanan signifies: 
adbhuta-stotrani ca suvaddyani ca gitikah sukumarah gitayah ca jaya- 
Sabdadayah ca naikotsavah anekotsavah mangala-svanah ca tan, 
“Hearing the many festivals (naikotsava = anekotsava), which were 
auspicious sounds; and the amazing hymns; the manifold, splendid 
music; very delicate songs (gitikah = sukumarah gitayah); and sounds 
of ‘jaya’ etc.; just near (anti = nikate eva) Satyaloka—even those 
who were on Maharloka, on Janaloka, and on Tapoloka did songs 
and the like after hearing the news from one another—, Brahma at 
once (acirat = sadyah eva) arrived—to Vrndavana, undetected by 
others, after seeing the light of Aghasura, which was going toward 
Vaikuntha and is a glory (mahi = mahimanam) of the Lord—, saw 
the glory of the Lord there too, and got astonishment (vismayam 
jagama = vismayam prápa)." 


Baladeva Vidyabhiisana—lIt’s implied that the planets beginning 
from Maharloka were filled with the sounds of the hymns. For this 
reason, “understanding (drstva = vijridya) the glory of the Lord— 
characterized by giving even Aghasura His own sārūpya—, Viriüici 
quickly (acirat = sighram) arrived to Vrndatavi and became amazed.” 


Sukadeva Acarya—What is the use of saying much? Even Brahma, 
hearing their hymns and so forth near his abode, quickly arrived, 
saw the glory of the Lord and got astonishment. 


10.12.36 


rajann ajagaram carma suskam vrndavane 'dbhutam | 
vrajaukasam bahu-titham babhivakrida-gahvaram || 


rajan—O king; ajagaram—pertaining to a boa; carma—the skin; 
suskam—[once] dry; vrndàvane—in  Vrndavana; adbhutam— 
amazing; vraja-okasam—for they whose abode is Vraja; bahu- 
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titham—for a long time; babhüva—was; akrida—a place for games; 
gahvaram—a cave (or a deep place). 


rajan! (tat) carma àjagaram suskam (sat) vrndavane adbhutam 
vrajaukasam akrida-gahvaram bahu-titham babhüva. 


Once dry, the boa's skin, which was amazing in Vrndavana, became a 
deep area for the sports of the inhabitants of Vraja, and it remained 
so for a long time, O king. 


Sridhara Svami— Bahu-titham means bahu-kálam (for a long time). 
Akrida-gahvaram signifies: kridartham maha-bilam (a big hole for 
the sake of games). 


Sanatana Gosvami—Agha's soul achieved success by the power of 
the Lord's touch. What more need be said? In this verse Suka says 
even a dead body pertaining to the material manifestation became 
completely successful. The vocative rajan is said because of either 
utter amazement or profuse joy. 

“Being dry (suskam = suskam sat)." A suitability for fun with 
musical instruments, etc., is indicated in this way. A long continuance 
is also meant. Akrida-gahvaram signifies: à samyak kridyate asmin 
ity akridam ca tad gahvaram gupta-sthanam ca, “It is a place for 
games (akridam), by the derivation ‘fully (à = samyak) playing takes 
place in it’, and it is a secret place (gahvaram = gupta-sthanam).” 


Jiva Gosvami—He became successful by the power of the Lord’s 
touch. What can be said? In this verse he says even his dead body, 
which pertains to the material manifestation, became enchanting to 
everyone by the obtainment of fragrance, as in the case of Putana. 
The vocative rdjan is said because of utter amazement. 


Visvanatha Cakravarti—‘“For a long time (bahu-titham = bahu- 
kàlam), it became a cave whose purpose was a thorough fun (akrida- 


gahvaram = samyak-kridarthaka-gahvaram).” 


Vallabhacarya— In this verse he says: The body of a liberated soul 
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existed for the sake of the fun of the Lord's devotees. It was devoid 
of odor (suskam = gandha-rahitam). “For a long time it was a secret 
place for the sake of thorough fun (akrida-gahvaram = akridartham 
gupta-sthanam).” 


Sukadeva Acarya—A krida-gahvaram means: kridartham gabhiram 
sthanam (a deep place for games). 


ANNOTATION 
Gahvaram is defined as: deva-khata-bile guha gahvaram, “Guha and 
gahvaram mean a buried hole par excellence” (Amara-kosa 2.3.6). 
Bhanuji Diksita comments: deveti, akrtrime parvatasya bile, “in the 
sense of a nonartificial hole of a mountain” (Ramdasrami 2.3.6). Or 
gahvara means gahanam (deep place; impenetrable place; hiding 
place): gahvaram, guha-gahana-dambhesu nikunje tu pumàn ayam 


(Medini-kosa). 


10.12.37 


etat kaumara-jam karma harer atmáhi-moksanam | 
mrtyoh paugandake bala drstvocur vismità vraje || 


etat—this; kaumara-jam—which occurred in kaumdra; karma— 
action (deed); hareh—of Hari; atma-ahi-moksanam—their and the 
snake's liberation; mrtyoh—from death; paugandake—in the age 
of pauganda; balah—the boys; drstva—after seeing; ücuh—spoke; 
vismitah—amazed; vraje—in Vraja. 


etat hareh karma (asya) kaumara-jam mrtyoh atmaáhi-moksanam 
drstva vismitah (santah asya) paugandake (vayasi) balah vraje (tad) 
ücuh. 


The boys, astonished by seeing this deed of Hari—their deliverance 
from death and the serpent's liberation—which occurred in His 
kaumara age, told it in Vraja when He was in His pauganda age. 


Sridhara Svami—In this verse Suka says: “Yet another huge surprise 
took place." 
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kaumaram paificamabdàntam paugandam dasamavadhi | 
kaisoram à paficadasad yauvanam tu tatah param || 


“Kaumara ends in the fifth year. Pauganda ends at the tenth. 
Kaisora lasts until the fifteenth. Yauvana is after that.” 


“After seeing, right at that time, the work of Hari done in the 
fifth year (kaumàra-jam = paricamabda-krtam), in the sixth year 
(paugandake — sasthe abde) they said: *This happened today."" 
What is that work? mrtyoh atmahi-moksanam, “their and the 
snake's liberation from death" (= mrtyoh sakasad àtmanàm aheh ca 
moksanam). For them, what death refers to is well-known, but for 
the snake it means samsara. The sense is: They related what they 
saw at that time, including the entrance of the light of Aghasura in 
Sri Krsna. 


Sanatana Gosvami—Kaumara-jam means: kaumare jayate iti tathà 
tat, “it occurred in early childhood." Paugandake means: asya 
hareh paugande, “in Hari's (asya = hareh)? middle childhood." The 
suffix ka is because of being little (a/pa), on account of being at the 
beginning of it. The reading ‘hareh’ is said because He takes away 
death. Because of the word ca (and): “Being amazed (vismitah = 
vismitàh santah)... also by seeing the festival done by the gods and 
others." 


Jiva Gosvami— Paugandake means: asya hareh paugande, *in Hari's 
middle part of childhood." The suffix ka is because of being little 
(alpa), on account of being at the beginning of it. Because of the word 
ca: *also by seeing the festival done by the gods and others." The rest 
was explained by Sridhara Svami. There is another interpretation. 
Suka as if speaks a riddle, for the sake of the seed of a question. 
Here Suka says: kaumdara-jam karma paugandake drstvà ücuh, 
“After seeing (perceiving) in pauganda the action that occurred in 
kaumara, they talked." What they did talk about? mrtyoh atmahi- 
moksanam, which means: aheh mrtyoh hetoh atnanàm aheh sakasan 


53 Sanatana Gosvami and Jiva Gosvami follow the rare reading casyaher 
atma-moksanam instead of harer atmahi-moksanam. 


104 Symphony of Commentaries 


moksanam, “their liberation from the snake because of the death of 
the snake." This is going to be said in the following text: 


adyanena maha-vyalo yasoda-nanda-siinuna | 
hato ’vita vayam casmad iti bala vraje jaguh || 


“The boys in Vraja sang: “Today a big serpent was killed by Him, the 
son of Yasoda and Nanda, and we were saved from it”” (10.14.48), 
since there is no touch of aisvarya-jidana: 


sarve mitho darsayantah sva-sva-bhojya-rucim prthak | 
hasanto hasayantas cabhyavajahruh sahesvarah || 


* While everyone was showing off to one another the taste of each 
of their food preparations, they laughed, made others laugh, and ate 
with the Lord.” (10.13.10) 


Krama-sandarbha—... because this is going to be said in the text 
that begins from adyanena (10.14.48), therefore the reason is that it 
was covered by Maya (Yogamaya) for that length of time. 


Visvanatha Cakravarti—Here he says: “Listen to yet another 
wonder!” “After seeing this work of Hari, done in the fifth year 
(kaumara-jam = paficamábda-krtam), in Hari's sixth year of age 
(paugandake = asya hareh vayasi sasthe abde) the children said: 
“It happened today.”” What happened? atmahi-moksanam, “their 
liberation from the snake” (= atmanàm aheh sakasan moksanam). 
For what reason? mrtyoh. The sense is: ahi-maranad hetoh, “because 
of the death of the snake.” 


Baladeva Vidyabhusana—(The commentary is the same as Sarartha- 
darsini. In addition:) 


kaumaram paificamabdàntam paugandam dasamavadhi | 
à sodasac ca kaisoram yauvanam syat tatah param || 


* Kaumara ends in the fifth year. Pauganda is one whose limit is the 
tenth. Kaisora lasts until the sixteenth. Yauvana is after that." 
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10.12.38 
naitad vicitram manujarbha-mayinah 
paravaranam paramasya vedhasah | 
agho "pi yat sparsana-dhauta-patakah 
prapatma-samyam tv asatam sudurlabham || 
upajati (12) 


na— [is] not; etat—this (in the previous verse); vicitram—wonderful, 
manuja-arbha-máyinah—(see the explanations below); para- 
avaranam—of the high and the low; paramasya—for the supreme; 
vedhasah—who is the Maker; aghah—Agha; api—even (or also); 
yat-sparsana—by the touch of whom; dhauta-patakah—whose sins 
were cleansed; prapa—gained; atma-saámyam-—similarity to the 
Lord; tu—only; asatam—for the unrighteous; sudurlabham—very 
difficult to get. 


etad manujarbha-mayinah paradvaranam | paramasya vedhasah 
(bhagavatah) vicitram na (bhavati). aghah api yat-sparsana-dhauta- 
patakah (san) atma-samyam asatam tu sudurlabham prapa. 


Ganga Sahaya / Sukadeva Acarya— 

manujarbha-mayinah | paramasya | paravarünam vedhasah 
(bhagavatah) sparsana-dhauta-patakah (san) aghah api asatam tu 
sudurlabham (api) atma-samyam yat prapa, (tad) etad vicitram na 
(bhavati). 


That is not surprising in the case of the Supreme Being, who owns 
Maya, even as the child of a human, and creates all causes and 
effects. Even Agha, whose sins were dispelled by His touch, gained 
similarity to the Lord, which is very difficult for demons to achieve. 


Alternatively: That even Agha, whose sins were cleansed by contact 
with the Lord, gained similarity to Him, which is very difficult for 
demons to achieve, is not so wonderful by considering that He, the 
Maker, is the controller of both high beings and low beings and had 
compassion for the boys. 
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Sridhara Svami—Regarding naitad vicitram (that is not surprising): 
What is being referred to? In consideration of that he says: agho ’pi 
and the rest. “Agha achieved being a form similar to His” (atma- 
samyam = sva-samana-riipatam).™ 


Sanatana Gosvami—Perceiving that some very intelligent sages in 
the assembly were astonished by his liberation of that sort although 
he was a big scoundrel, in two verses Suka talks about the Lord’s 
might. 

“In the case of Him who is the source (paramasya) of all causes 
and effects (paravaranam = karana-karyanam sarvesam),” or of 
all the high ones and of all the low ones (paravaranam = uttama- 
nicanam sarvesam), or of all the previous ones and all the upcoming 
ones (paravarànàm = paráparànàm sarvesam)...” 

“In the case of Him, who is the best Maker (vedhasah = srestha- 
vidhatuh)...” due to being the progenitor even of Brahma and 
because of being the cause of creation and so forth. 

Alternatively, “In the case of Him who is the best (paramasya = 
sresthasya) of the high and the best of the low," because: vedhasah, 
that is: tesam vedhasah, “of Him who is their creator (vedhasah = 
srastuh)." In this way, supreme independence, on account of being 
Paramesvara, is stated. 

Moreover: manujarbha-mayinah. The nominal base manujarbha- 
mayin means: manujarbhah sri-nanda-kumarah ca asau atah eva 
mayi ca dayavan, “He is a human child, i.e. Sri Nanda’s little boy, 
and therefore He is merciful (mayi = dayadvan).” Or: mà laksmih 
Sobhà sampad và, tam etum praptum silam asya, “His habit is to go 
to Laksmi, or to get either resplendence or opulence.” The sense 
is He is dedicated to manifesting the excellence of His unlimited 
godhood in that way. Alternatively, manujarbha-mayinah means: 
“In the case of Him who has compassion (mdyinah = dayavatah) for 
the cowherd boys (manujarbha = manujarbhesu = gopa-balakesu),” 


54 Asa reflexive pronoun, sva should denote Agha, the subject of the 
verb, but here it denotes yat, which signifies the Lord. Atmd can also be 
taken in the usual sense of Soul: Paramatma, the Lord. 

55 In this interpretation, mayin is understood as ma-ayin, where dyin is 
made by adding the suffix /n/in[i] in the sense of silam (habit, nature), after 
the verbal root i/n] gatau (to go, obtain). 
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hence only the manifestation of godhood as the form of Bala-Gopala 
is meant. Therefore: “It is not amazing” (na vicitram = adbhutam na 
bhavati). 

In the reading atma-sátmyam instead of atma-samyam, the sense 
is: atmà vyapakah brahma, tasya satmyam svarüpatàm nirvànam, 
“Agha obtained nirvana (bliss of Brahman), which is the natural 
state of the Soul, the all-pervasive Brahman.” In the reading atma- 
samyam, because of the cessation of ignorance the sense is: sva- 
svarüpena avasthanam, “a constant condition as his own essentiel 
nature." For instance, the characteristic of liberation is mentioned in 
the second canto: muktir hitvanyatha-rüpam sva-rüpena vyavasthitih, 
“Liberation is the constant condition as the svariipa (or as one’s own 
form), after relinquishing another kind of form” (2.10.6). “Agha 
achieved that even though it is most difficult for scoundrels (asatam 
= dustanam) to achieve (sudurlabham = parama-durlabham api).” 

But how could that be possible in the case of a big offender of 
great souls, such as the boys of Sri Gokula? In that regard, Suka 
says yat sparsana-dhüta-pátakah.** The sense is: “The sin, though 
characterized by a big offense, was annulled (dhüta = ksina) by the 
might of a special touch of the Lord." 


Jiva Gosvami—(The first paragraph is the same:) Perceiving that 
some very intelligent sages in the assembly were astonished by his 
liberation of that sort although he was a big scoundrel, in two verses 
Suka talks about the Lord's might. 

“In the case of Him who is the source (paramasya) of all amsis 
and of all amsas (paravaranam = amsinam amsanam ca sarvesám)— 
in other words, He is the Lord in person (paramasya = svayam- 
bhagavatah)—, who effects the appearance of the amsis and of 
the amsas (vedhasah = tat-tad-avirbhava-kartuh), who is the boy 
of Nanda, a man who has human pastimes—meaning Krsna has 
such pastimes too—, and who is most compassionate (manujarbha- 
mayinah = manujarbhasya manusya-lilasya sri-nandasya arbhah 
tal-lilah ca sah mayi parama-daydluh ca sah tasya)...” In that way, 
having the topmost potency, being the cause of everything, having 


56  Sanàtana Gosvami and Jiva Gosvami have the reading dhiita instead 
of dhauta. 
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self-dependent pastimes, and being the uplifter of such fallen people 
are pointed out. Therefore: “This is not amazing." 

In both readings, àtma-satmyam and atma-samyam, the sense 
is: samana-svarupatvam, “Agha achieved a nature similar to that of 
the Lord,” because of the impossibility of an entrance in Him of a 
similar svarüpa which is not that form. 

“Agha achieved that even though it is most difficult for 
scoundrels (asatam = dustanam) to achieve (sudurlabham = parama- 
durlabham api).” But how could that be possible in the case of 
a big offender of great souls, such as the boys of Sri Gokula? In 
that regard, Suka says yat-sparsana-dhita-patakah. This means: 
Although Agha, as his name indicates, is full of sin, his sins were 
was cleansed by the might of a special touch of whom (yat = yasya). 
Krsna has characteristics that vary for everyone and descended out 
of mercy for miserable souls, even those as bad as him. His mercy is 
unconditional because it is not subject to considerations of good and 
bad and which produced merely by being fully attentive of all the 
misfortunes brought about by ignorance. The sense is: khanditagha- 
maya-bhavah, “Agha’s mode of being, filled with sin, was shattered.” 


Krama-sandarbha—Regarding átma-sátmyam and dtma-sdmyam: 
Because of this and because of the statement of the entrance, his 
sayujya is indicated. 


Visvanatha Cakravarti—“This is not amazing (etad vicitram na) in 
the case of Him who does only what He wants, out of His own desire 
(vedhasah = svecchabhimatam eva kartuh), who is the source of all 
amsas and even of all amsis (paravaránaàm = sarvesam amsanam 
amsinam api), and who has a svarüpa that is a human child, 
(manujarbha-mayinah = manujarbhah eva maya tadvatah) (maya = 
tadiya-svarüpam)—because it is well-known in the Sruti, since the 
word maya is expressive of svarüpa (nature, own identity).”°” 

What does the word etat (this) refer to? agho "pi and the rest. 
Regarding dhüta-patakah, the term pātaka (sin) also includes the 
disappearance of even a bad bodily smell, and so on. What need be 


57 For the details, consult Laghu-bhagavatamrta 1.5.414, but there the 
sense is only: “Maya, the eternal potency, is the svarüpa of the Lord.” 
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said? By looking at Pütana, it should be explained even as a nice 
bodily aroma, because of being made to be an abode for the games 
of Krsna, who is accompanied by His priya-sakhas. 

“Agha achieved being a form similar to His" (atma-samyam = 
sva-samüna-rüpatvam). Sáyujya is difficult for the demons (asatam 
= asurünàm) to get, but sārūpya is very difficult for them to get 
(sudurlabham) because it is to be bestowed to devotees. 


Baladeva Vidyabhüsana— This is not amazing for Krsna, who is 
a little boy who has a human form and is merciful (manujarbha- 
mayinah = narakrti-balakah ca asau krpàvàn ca tasya).” Yat- 
sparsana-dhita-patakah means: yat-samsparsena dhütam patakam 
linga-paryantam yasya sah, “Agha, whose sin, as well as the subtle 
body, was shaken off by the contact of whom." Afma-sátmyam 
means dtma-samana-ripatam, “being a form similar to the Soul.” 


Vallabhacarya— With logical arguments throughout two verses he 
corroborates Aghasura's liberation. Krsna has maya (illusion), the 
fact of being a human child (anujarbha-mayinah = manusya-balah 
sah eva maya tadvatah). The nominal base parama (the supreme) 
signifies that the Lord is the controller and the maker of Brahma 
and others and of us and others (pardvaranam = brahmadinam 
asmad-adinam ca). “This (etad), meaning either the deliverance of 
the boys or Aghasura’s liberation, is not astonishing on the part of 
the Lord. That even Agha, the form of sin, obtained similarity to 
the Lord (atma-samyam = bhagavat-samatam) is the reason for that 
(prapa yat = prapa iti yat, tat tatra hetuh).” 


Vira-Raghava—Here Suka says: Yet another great wonder 
happened! “This by itself is not amazing (naitad vicitram = etad eva 
na citram). Rather: That even Aghasura, whose sin was dispelled 
merely by the touch (sparsana-dhiita-patakah = sparsSana-matrena 
vidhitam patakam yasya) of Him who is deceitfully a human child 
as a pastime (manujàrbha = lilaya kapata-manuja-bàálakasya)? and 
is the creator of all (vedhasah = sarva-srastuh), attained similarity to 


58 This is reminiscent of kapata-manusah, “[Kesava,] who is decitfully 
human" (Bhàgavatam 1.1.20). 


110 Symphony of Commentaries 


the Lord (atma-samyam - bhagavat-samyam), is extremely amazing 
(pràpa = prapa iti yat, tad eva aticitram).” 


10.12.39 
sakrd yad-anga-pratimantar-ahita 
manomayi bhagavatim dadau gatim | 
sa eva nityatma-sukhanubhuüty-abhi- 
vyudasta-mayo "ntar-gato hi kim punah || 


(vamsa-stha-vilam) 
(with one irregularity) 


sakrt—at once; yad-anga-pratima—the image of a body of whom; 
antah-ahita—placed within [the consciousness]; manah-mayi— 
mental (“made of mind"); bhagavatim—related to the Lord; dadau— 
gave (gives); gatim—a destination; sah eva—that same one (the 
Lord); nitya—constantly; àtma—of the soul (or nityatma—who has 
an eternal body); sukha-anubhiiti—because of whom (or because of 
which) there is a realization of happiness; abhivyudasta-mayah—by 
whom Maya (or illusions) are cast off completely (“on all sides"); 
antah-gatah—who had gone within; hi—indeed (or a word used to 
fill the meter); kim punah—what more [to speak of]. 


Visvanatha Cakravarti / Baladeva Vidyabhüsana— 
yad-anga-pratimà | manomayi sakrd (eva)  antar-ahità (sati, 
khatvangadibhyah) bhagavatim gatim dadau, sah eva (saksad) 
nityatma-sukhanubhity-abhivyudasta-mayah (svayam eva) antar- 
gatah kim punah (dadyad eva). 


A mental image of His body, placed at once in the mind, gives 
liberation. Hence, what might He bestow in person? He is the one 
who dispels one's illusions by facilitating a constant realization of 
the bliss of the soul and who went within Agha of His own accord. 


Sridhara Svami—The image of His body (yad-anga-pratima = 
yasya mürtih tasya pratikrtih), and in addition: a mental image 
(manomayi = kevalam manomayi): Just that, placed within by force 
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(antar-ahita = balàd antar-ahita sati), gave a destination related to 
the Lord (bhagavatim gatim dadau)—to Prahrada and others—, 
hence what can be said about what He in person (sa eva = sah 
saksat) might give? He is the one who had voluntarily gone within 
(antar-gatah = svayam antar-gatah). Krsna is He by whom Maya is 
entirely cast off by a constant experience of the happiness of the soul 
(nityatma-sukhanubhity-abhivyudasta-mayah = nityà ca asau àtma- 
sukhanubhitih ca tayà abhitah vyudastà maya yena sah). 


Sanatana Gosvami— Regarding manomayi (mental), the inferiority 
of a mental image compared to images made of stone, etc., is meant 
in view of the fact that there is not always a complete glimpse of all 
the beauty and so on, since the mind is naturally unsteady. 

The compound nityatma-sukhanubhity-abhivyudasta-mayah 
means: nityam àtmanàm sarva-jivanam sukhanubhitih yasmat, 
yatah abhitah visesena udasta-màyah sah ca asau sah ca, “He is 
nityátma-sukhanubhüti, that is, “He because of whom all living 
entities constantly have the realization of bliss,” because He is 
abhivyudasta-mayah, “He by whom Maya was thrown up in a 
special way all around—for example, Brahma will say: atraiva 
maya-dhamanavatare, “O blower of Maya! Only in this descent,...” 
(10.14.16)—"" because: paramah, which means sarvatah sresthah 
(the best of all) on account of revealing His unlimited godhood. 
Anga is a vocative of joy accompanied with propriety.” 


Jiva Gosvami—(Additions are underlined.) Regarding manomayi 
(mental), the inferiority of a mental image compared to images 
made of stone, etc., is meant in view of the fact that there is not 
always a complete glimpse of all the beauty and so on, since the mind 
is naturally unsteady. The rest was explained by Sridhara Svāmī. In 
his commentary, it should be understood as: prahladadibhyah iva, 
"to those who are like Prahlada," because of a glimpse in them 
automatically, but not: balat (by force). 

The compound beginning nitya was explained by the venerable 


59 The two Gosvamis and Visvanatha Cakravarti follow Vallabhacarya’s 
reading: vyudasta-mayah paramo "riga kim punah, instead of vyudasta-mayo 
"ntar-gato hi kim punah. 
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one. Alternatively, the compound  nityátma-sukhànubhüty- 
abhivyudasta-mayah means: nityam | àtmanàam — sarva-jivanam 
sukhanubhütih yasmat, yatah abhitah visesena udasta-mayah sah 
ca asau sah ca, “He is nityatma-sukhanubhiiti, that is, “He because 
of whom all living entities constantly have the realization of bliss,” 
because He is abhivyudasta-mayah, “He by whom Maya was thrown 
up in a special way all around—for example, Brahma will say: atraiva 
mayd-dhamanavatare, “O blower of Maya! Only in this descent,...” 
(10.14.16)—"" because: paramah, which means sarvatah sresthah 
(the best of all) on account of revealing His unlimited godhood. 
Anga is a vocative of joy accompanied with propriety. 


Visvanatha Cakravarti—Sukadeva talks about the reason Agha 
achieved that. “The image of His body or of any other body of His, a 
form such as Jagannatha, Madana-gopala, and Govinda—, that too, 
being contemplated upon only by the mind (manomayi = manasa 
eva dhyata sati) and placed within (antar-ahita) at once (sakrt = 
sakrd eva), gave a destination related to the Lord (bhagavatim gatim 
dadau)—to Khatvanga and others—, so what more might He give 
(kim punah = kim punar dadyád eva) in person (sa eva = sah saksat)? 
Krsna has an eternal body, is the form of the realization of bliss, 
and by Him illusion is entirely given up (nityatma-sukhanubhiity- 
abhivyudasta-mayah = nitya-sarirah ca asau sukhanubhiti-riipah ca 
abhivyudasta-mayah ca iti sah). He is the Supreme (paramah), the 
Avatari in person. In the other reading, He voluntarily went within 
(antar-gatah = svayam eva antar-gatah). 

Someone might say: “Only bhakti was the reason for Khatvanga’s 
and others’ attainment of that. However, due to Agha’s and 
others’ adverseness, the very nonexistence of bhakti obstructs the 
attainment of it, because of the rule made by the Lord: bhaktyaham 
ekaya grahyah, “I am to be grasped by sole devotion” (11.14.21).” 
It’s true. But that rule was only applicable at other times. During 
the advent of Krsnavatara, due to the excellence of the rise of the 
full krpa-sakti the attainment of that was only because of a mere 
connection with Him, since it is said: 


60 Emperor Khatvanga fought the asuras on the gods’ behalf and won. 
Finding out afterward that he only had moments to live, he went home and 
fixed his mind on the Lord (Bhdgavatam 2.1.13; 9.9.42-49). 
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kamam krodham bhayam sneham aikyam sauhrdam eva và | 
nityam harau vidadhato yanti tan-mayatam hi te || 
na caivam vismayah karyo bhavata bhagavaty aje | 
yogesvaresvare krsne yata etad vimucyate || 


“Those who constantly direct at Hari either their lust, anger, fear, 
affection, mood of oneness, or friendship become one with Him in 
essence. Don't be so amazed at Krsna. He is God, the unborn, the 
master of the masters of mystic yoga. The universe is released from 
Him." (10.29.15-16) 


This is an uncommon characteristic, in the sense that Krsna is 
complete, since He gives liberation to enemies too. Thus, He gave 
sárüpya-moksa to Agha—by considering his adverseness right at that 
time to be a form of bhakti consisting of favorableness inasmuch as 
his body turned out to be a place to have fun, in the light of the text: 
vrajaukasam bahu-titham babhivakrida-gahvaram, “It became a 
deep area for the sports of the inhabitants of Vraja, and it remained 
so for a long time” (10.12.36)—only in Vaikuntha, but not in His 
own abode, Vrndavana, insofar as there is no specialty of that sort 
of liberation in relation to that bhakti. 


Baladeva Vidyabhiisana—Khatvanga and others had not committed 
any offense. Moreover, Krsna is the Almighty Himself (paramah = 
svayam prabhuh). Agha’s sarüpya, which took place merely because 
of the Lord's entrance in his hollow, much like Pütana's position of 
a nurse occurred merely because of her wearing the dress of a nurse, 
should be perceived as a sign that He is the Almighty. 


Srinatha Cakravarti—"An image of the Lord's body, such as one 
made of stone, placed in the mind (antar-ahita = manasi arpità sati) 
even once (sakrt = eka-bàram api), gives a destination related to 
the Lord, and so does a mental image of His body (manomayi = 
manomayi và yad-anga-pratima).” It is said: 


Saili daru-mayi lauhi lepya lekhyà ca saikati | 
mano-mayi mani-mayi pratimasta-vidha smrta || 
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*The images of the Lord are eightfold: stony, made of wood, 
metallic, earthen, painted, made of sand, mental, and composed of 
gems." (11.27.12) 


It should be: *the image of some particular limb." The image of all 
the limbs is rare. Sometimes, some limb flashes in the mind, but a 
glimpse of all the limbs is only for those who are the recipients of 
the highest good fortune. The sequence of meditation was described 
with: padàádi yavad dhasitam gadabhrtah, “With one's intelligence 
one should visualize the limbs of the wielder of the mace one by 
one, from the feet to the smiling face" (2.2.13). Alternatively, ariga 
is a vocative. 


Vira-Raghava—Bhdgavatim gatim means muktim (liberation). 


Vallabhacarya—“A mental (manomayi = mānasī) form similar 
(anga-pratima = sarira-samánà mürtih) to the body of the Lord (yat 
= yasya bhagavatah) which is placed in the heart (antar- ahita = 
hrdaye sthapita api) bestows (dadau = dadati) a destination related 
to the Lord. He is the one who is a transcendental body (nityatma 
= sat-cid-ànanda-rüpah atma), and from whom Maya has gone 
(abhivyudasta-mayah = gata-mayah)—on account of pürna-jfíana—, 
not to mention that He gives liberation, so what more need be said 
(kim punah = kim punar vaktavyam)?” 


Sukadeva Acarya—“O king (anga = rüjan)! A mental image of 
whom, placed within, in the lotus of the heart, at once by meditation, 
gave liberation (bhagavatim gatim = muktim); He, by whom deceit is 
thrown out (vyudasta-mayah = nirasta-kapatah), who is the Supreme 
(paramah) and who had gone within (antar-gatah), gave a similarity 
to Himself (atma-samyam dadau is added), so what more need be 
said (kim punah = kim punar vaktavyam)?” 


10.12.40 
Sri-süta uvāca 
ittham dvijà yadava-deva-dattah 
srutvà sva-ratus caritam vicitram | 
papraccha bhüyo ’pi tad eva punyam 
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vaiyasakim yan-nigrhita-cetah || 
(indra-vajra) 


$ri-siittah uvaca—Sri Sita said; ittham—in this way; dvijah—O 
Brahmanas; yddava-deva-dattah—given by the Lord of the 
Yadavas; srutva—after hearing; sva-ratuh—of his savior; caritam— 
the deed (the deeds); vicitram—wonderful; papraccha—inquired; 
bhüyah api—yet again; tat eva—the same ones; punyam—virtuous; 
vaiyasakim—to the son of Vyasa; yat-nigrhita-cetah—whose mind 
was caught on which. 


Sri-sutah uvaca—dvijah! yadava-deva-dattah (pariksit) sva-ratuh 
caritam vicitram ittham srutvà yan-nigrhita-cetah (san) tad eva 
(caritam) punyam vaiyasakim (prati) bhüyah api papraccha. 


Sri Süta said: O Twice-borns! After listening to the amazing deeds 
of his savior in this way, Pariksit, who was bestowed by Yadava- 
deva and whose mind became hooked on those exploits, again asked 
the son of Vyasa about them, for they are virtuous. 


Sridhara Svami—Pariksit’s mind was brought under control by 
hearing (yan-nigrhita-cetàh = yena sravanena nigrhitam vasi-krtam 
cetah yasya sah). 


Sanatana Gosvami— Here Sita says the king had asked a question, 
out of utter enthusiasm, in the middle of the topic that had begun to 
be narrated by Sri Badarayani himself in this way (ittham). 

Pariksit was delivered (dattah = arpitah) to the Pandavas by 
Yadava-deva, the Lord, after being protected from the brahmastra. 
With yadava-deva, he implies a relationship with the Pandavas too. 
This and the rest are the reasons for his asking again. “He asked the 
son of Vyasa (vaiyásakim = Sri-vyasa-nandanam), who is completely 
amazing (vicitram = paramadbhutam).” In this manner the quality 
of being fully cognizant of the truth of the meanings of all the Vedas 
is indicated. 

The compound yan-nigrhita-cetah was explained by Sridhara 
Svāmī. Alternatively: yena caritena nitaram  grhitam prema- 
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visesavirbhavanena paramotkanthaya | piditam cetah yasya sah, 
“Pariksit, whose mind was constantly possessed (nigrhitam = 
nitaram grhitam) by the deeds, meaning it was pained out of a great 
longing due to the emergence of a particular prema.” Nonetheless, 
the reason for asking is: punyam, which means subhavaham, “the 
deeds, which convey auspiciousness,” because of being his sole 
remedy for his pain. 


Jiva Gosvami—Sita unexpectedly speaks because of a special 
paramananda on that occasion. The sense is even he praised both 
of them at that time. Yan-nigrhita-cetah signifies: yena caritena 
nigrhitam tad-viyoga-maya-premavirbhavanena piditam cetah yasya 
sah, “Pariksit, whose mind is caught by the deeds, meaning it is 
pained by the emergence of prema that consists of separation from 
Him.” Nonetheless, the reason for asking is: punyam, which means 
subhávaham (which bring auspiciousness), because of being his sole 
remedy for his pain. 


Visvanatha Cakravarti—Dvijah is a vocative. Yadava-deva-dattah 
denotes Pariksit and means: *he who was bestowed by Yadava-deva 
(yadava-deva-dattah = yádava-devena dattah),” either to Uttara or 
to Yudhisthira.” 


Baladeva Vidyabhiisana—“O Twice-borns, after listening to the 
amazing deed of his savior, Pariksit, who was bestowed by the Lord 
of the Yadavas, Krsna, to Uttara, inquired about it again.” Yan- 
nigrhita-cetah means: yat-sravanena nigrhitam vasi-krtam cetah 
yasya sah, “his mind was subjugated by hearing about that deed.” 


Vallabhacarya—Having said this much, Suka silently became 
completely accomplished. Then the king inquired (in the next 
verse). This is what Süta refers to. Dvijah denotes Saunaka and the 
others. Yadava-deva-dattah (he who was bestowed by Krsna) is a 
roundabout way of denoting Pariksit, Visnu-rata. “After listening to 
the deeds of his savior (sva-ratuh = sva-raksituh), he inquired about 
them again (bhüyo ’pi) because they are amazing and virtuous.” 
Pariksit’s mind was caught by the deeds (yat = yena caritena). 
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10.12.41 

rajovaca 
brahman kàlantara-krtam tat-kalinam katham bhavet | 
yat kaumare hari-krtam jaguh paugandake ’rbhakah || 


raja uvaca—the king said; brahman—O Brahmana; kdla-antara- 
krtam—done at another time; tat-kalinam—pertaining to the 
present time; katham—how; bhavet—can; yat—which [deed]; 
kaumare—in the kaumara age; hari-krtam—done by Hari; jaguh— 
sang; paugandake—in the pauganda age; arbhakah—the little boys. 


Bhaktisiddhànta Sarasvati— 

Sri-raja_ uvaca—brahman! kàlantara-krtam (karma) katham tat- 
kalinam bhavet? yat kaumare hari-krtam, (tad) arbhakah paugandake 
jaguh. 


Ganga Sahaya (Anvitartha-prakasika)— 

raja uvadca—brahman! yat kaumare hari-krtam (karma, tad) 
arbhakah paugandake jaguh (iti yad bhavatà uktam, tat) kalantara- 
krtam tat-kalinam katham bhavet? 


The king said: “O Brahmana, how can a deed done long ago be told 
in terms of being recent? The little boys sang in Hari's pauganda the 
deed done by Him in kaumara. 


Sridhara Svāmī—“How could they speak, knowing that what was 
done at another time, in kaumara (kalantara-krtam = kaumare 
krtam), pertains to pauganda?” 


Sanatana Gosvami—“How is it possible (katham bhavet = katham 
sambhavet) that what pertains to a previous time (kalantara-krtam = 
purva-kalinam) is recent (tat-kalinam = sadyastanam)?” That is just 
what he says in the second half of the verse. Pariksit addreses Suka 
with the vocative brahman, which means sáksad-veda-rüpa (O you 
who are directly the form of the Vedas). 


Jiva Gosvami—(Additions are underlined.) “How is it possible 
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(katham bhavet = katham sambhavet) that an act pertaining to a 
previous time (kalantara-krtam = purva-kalinam karma) is perceived 
at a recent time (fat-kalinam = sadyah-kala-drstam)?” That is 
just what he says in the second half of the verse. The syntactical 
connection is: yat kaumarake harinà krtam, tat pauganda-krtam iti 
katham ücuh, “How could they say (jaguh = ücuh) that what was 
done by Hari (hari-krtam = harinà krtam) during kaumàra (kaumare 
= kaumürake) was done in pauganda (paugandake = pauganda- 
krtam)?" (ref. verse 37). 


Krama-sandarbha—The connection is: kalantara-krtamr pauganda- 
kale katham syat, “How can that which was done in kaumara 
(kalantara-krtam = kaumara-krtam) occur (bhavet = syat) at the 
time of pauganda (paugandake = pauganda-kale)?” The reason 
for that is: yat karma kaumare harinà krtam api paugande krtam ity 
ücuh, “They said: “The act, though done in kaumara by Hari, was 
done in pauganda.”” 


Visvanatha Cakravarti— The sense is: paugandake adya eva hari- 
krtam idam karma iti katham ücuh, “How could they say: “This act 
done by Hari was done recently (paugandake = adya eva)?" 


Bhaktisiddhanta Sarasvati—Kaumare means “in the fifth year," and 
paugandake means “in the sixth year." 


10.12.42 


tad brühi me mahà-yogin param kautühalam guro | 
nünam etad dharer eva maya bhavati nànyathà || 


tat brühi—tell that; me—to me (or I [have]); mahad-yogin—O great 
yogi; param—high; kautiihalam—curiosity; guro—O guru; nünam— 
certainly; etat—this; hareh—of Hari; eva—specifically; maya—the 
potency of illusion; bhavati—is; na—not; anyatha—otherwise. 


maha-yogin! (tvam) me tad brühi. guro! nünam etat param 
kautithalam hareh eva maya bhavati. anyatha (tesam arbhakanam 
bhramah) na (syat). 
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Ganga Sahaya (Anvitartha-prakasika)— 

maha-yogin! guro! nünam etad (vaiparitya-kathanasya karanam) 
hareh maya eva bhavati. anyathà na (ghatate. tathapi visesatah) tad 
(hetum) brühi. (tat $rotum) me param kautithalam (vartate). 


*O great yogi, O guru, tell me about it. This highly curious 
phenomenon is, of course, the work of Hari's own Maya. There is 
no other explanation. 


Jiva Gosvami—(Additions are underlined.) Mahd-yogin means 
“O you who have the highest bhakti.” The idea is: “Nothing that 
happened to the Lord is unknown to you." *But don't you realize 
that this is confidential?" To counter that, Pariksit says: guro (O 
guru). The drift is: “A teacher has nothing to hide from the student.” 

Maya signifies the potency that effects what is difficult to 
accomplish. It is only Hari's Maya, and so the other Maya is rejected. 
That is just what he strengthens with nanyatha (not otherwise). This 
means it could not have happened without His Maya, since it is 
impossible that the cowherd boys be so confused. 


Visvanatha Cakravarti—Maya is Yogamaya, the potency that is 
very clever in effecting what is hard to accomplish. In point of hareh 
(of Hari), the other Maya is rejected. Only Yogamaya is able to 
bewilder the eternal followers of the Lord. 


10.12.43 


vayam dhanyatama loke guro "pi ksatra-bandhavah | 
vayam pibàmo muhus tvattah punyam krsna-kathamrtam || 


vayam—we; dhanya-tamah—the most fortunate; loke—in the 
world; guro—O guru; api—although; ksatra-bandhavah—telatives 
of Ksatriyas (Ksatriyas in name only); vayam pibamah—we 
drink; muhuh—repeatedly; tvattah—from you; punyam—holy (or 
charming); krsna-katha-amrtam—discussions about Krsna, which 
are nectar. 


guro! vayam ksatra-bandhavah api loke dhanyatamah (bhavamah, 
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yasmat) vayam krsna-kathamrtam punyam tvattah muhuh pibamah 


(iti). 


“We are the most fortunate in the world, O guru, although we are 
relatives of Ksatriyas. We repeatedly drink the holy nectar of krsna- 
katha from you.” 


Sanatana Gosvami—He enthuses the guru out of extreme eagerness 
to hear. The plural in vayam is meant to include various relatives. 
Or it’s because the king thinks highly of himself due to being his 
disciple. The sense of ksatra-bandhavah api is: ksatriyadhamah api, 
“although we are lowly Ksatriyas." This is due to excessive modesty. 
The nectar of krsna-kathà is lovely (punyam = manojfiam): he makes 
one perceive a special quality in that. Concerning tvattah (from you), 
the gist is: *O guru, to begin with, we are lucky, meaning we are 
successful, only on account of being your disciple. By drinking the 
nectar of krsna-kathà from you, we are very lucky, and by repeatedly 
drinking it we are the most fortunate (dhanyatamah).” 


Jiva Gosvami—(The commentary is the same.) 


Visvanatha Cakravarti—“O guru! since I am your disciple.” That 
it must necessarily be told is suggested in this way, according to 
the injunction: brüyuh snigdhasya Sisyasya guravo guhyam apy uta, 
“Gurus even tell secrets to an affectionate disciple" (Bhagavatam 
1.1.8; 10.13.3). With pibamah (we drink), Pariksit’s own quality of 
being affectionate is also implied, by intimating his great interest in 
hearing. 


Vallabhacarya—He praises himself for the sake of a narration. 
“Although we are lowly Ksatriyas (ksatra-bandhavah api = 
ksatriyadhamah api), we are most fortunate because you are the 
guru; because there is the nectar of krsna-katha from you; and 
because we are repeatedly drinking it." 


10.12.44 


Sri-stita uvaca 
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ittham sma prstah sa tu badarayanis 
tat-smaritananta-hrtakhilendriyah | 
krcchrat punar labdha-bahir-drsih sanaih 
pratyaha tam bhagavatottamottama |l 
(indra-vamsa) 


$ri-sutah uvaca—Sri Sita said; ittham—in this manner; sma—(a 
particle linked to verb and signifying the past); prstah—asked; sah— 
he; tu—only (or sah tu—that same one); badarayanih—Sukadeva 
(“the son of Badarayana"); tat-smarita-ananta—by Ananta, who 
was caused to be remembered by him; Arta-akhila-indriyah—all 
of whose senses were taken away; krcchrat—with much difficulty; 
punah—again; labdha-bahih-drsih—he whose external sight is 
obtained; sanaih—gradually; pratyaha—replied; tam—to him; 
bhagavata-uttama-uttama—O best among the topmost devotees of 
the Lord. 


Sri-sutah —uvaca—bhagavatottamottama (saunaka)! | sah tu 
badarayanih ittham  prstah — tat-smaritananta-hrtakhilendriyah 
krcchrat punah sanaih labdha-bahir-drsih (san) tam (rajanam) 
pratyaha sma (iti). 


Sri Süta said: O very best devotee of the Lord, Badarayani's senses 
had been taken away by Krsna, the infinite Being, but by inquiring 
from him, the king made Suka remember Krsna. With great 
difficulty, Suka gradually regained external sight. Then he replied 
to Pariksit. 


Sridhara Svàmi—Süta addresses Saunaka: bhdgavatottamottama 
(O very best devotee of the Lord). “All of Sukadeva’s senses were 
taken away by Ananta, who was induced to be remembered by 
the king” (tat-smaritananta-hrtakhilendriyah = tena yah smaritah 
anantah tena hrtani akhilendriyani yasya sah). Although Suka was in 
such a condition, somehow his eyes opened. 


Sanatana Gosvami—Baddarayanih signifies: *Suka, who was born 
from Vyasa by a great austerity in Badarikasrama.” A particular glory 
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is implied this way. Therefore: tat-smaritananta-hrtakhilendriyah, 
"the functions of all his senses were dissolved—because of one 
full glimpse of Krsna, due to an abundance of prema—by Krsna, 
the infinite one, meaning Krsna is the form of uninterrupted bliss. 
Krsna was made to reach Suka’s heart in a specific way (smaritah = 
visesena hrdayam prapitah) by Sri Pariksit, who is a Rasika of sri- 
krsna-katha—or by his specific question. 

Alternatively, “the functions of all his senses were dissolved by 
Krsna, who is unlimited because of assuming the forms of the calf 
herders and so on.” This is about to be said. Or, “... by Sri Krsna, 
whose glories are uninterrupted (ananta = anantah = aparicchinna- 
mahatmyah), who was made to be remembered, and who is that (tat 
= sah) ocean of indescribable /ila-rasa such as picnicking on grass.” 

That the functions of all his senses were dissolved should be 
understood as a special transformation of prema—like kampa 
(trembling) and pulaka (horripilation)—known as pralaya (fainting; 
trance), the experience of pramoda-moha (stupefaction due to great 
delight). 

“The external functions of Suka’s senses returned (labdha- 
bahir-drsih = jatendriya-bahir-vrttih) with difficulty (krcchrat), that 
is, by multiple exertions, by the loud sounds of a kirtana involving 
the playing of musical instruments such as karatalas, conch, bheri 
and dundubhi drums. Because of punar (again), it’s understood that 
such a condition happened before, time and time again. 

The vocative tata would be said here and there, time and time 
again; Wise persons say this. For that purpose, all the requisites for a 
kirtana about Krsna, such as those various musical instruments, had 
been kept from Janamejaya by Pariksit, who, being very zealous, 
placed them near him. This story is well-known. 

Regarding sanaih (gradually): This is said because Suka was 
overcome by an abundance of prema. His immersion in prema took a 
while to fully dissipate. The gist of the vocative bhagavatottamottama 
is: *You deserve to hear the highest secret." Sometimes the reading 
ends in the accusative case, which is not approved of by Svàmi and 
is approved by Citsukha. In the latter reading, the word modifies 
Pariksit (“the very best devotee of the Lord") and hence is to be 
understood as the reason for replying. 


Chapter Twelve 123 


Jiva Gosvami—(Additions are underlined.) By mentioning the 
name of the father, in Badarayani (the son of Badarayana), a 
particular glory is implied in terms of being his son. Therefore: tat- 
smaritananta-hrtakhilendriyah, *the functions of all his senses were 
dissolved—because of one full glimpse of Krsna, due to an abundance 
of prema—by Krsna, the infinite one, meaning the one who has 
infinite sweetness and aisvarva, from doing a picnic on grass, etc., to 
being praised by Brahma. Krsna was made to reach Suka’s heart in 
a specific way (smaritah = visesena hrdayam prapitah) by his specific 
question." This should be understood as a special transformation of 
prema—like kampa (trembling) and pulaka (horripilation)—known 
as pralaya (fainting; trance), the experience of pramoda-moha 
(stupefaction due to great delight). 

Sometimes the reading is samsmaritah. Even so the meaning 
is similar. That reading is not approved by Svāmī, yet it meets 
Citsukha’s approval. (The rest of the commentary is the same.) 


Visvanatha Cakravarti—Krcchrat (with difficulty) signifies: 
“by many intense efforts of the sages there, such as Narada and 
Vyasa, who loudly performed a kirtana of the Lord’s names.” 
Bhágavatottamottama is a vocative for Saunaka. 


Baladeva — Vidyabhüsana—In point of tat-smāritānanta- 
hrtakhilendriyah: Prema-moha (stupor of love), a form of jñāna 
(trance), occurred. 


Vallabhacarya—Here Süta says: Suka, who was asked in this way, 
although he was in samādhi, spoke again. All his senses had been 
taken away by that well-known Ananta, who was made to be 
fully remembered (sarismáritah = samyak smaritah). Suka slowly 
(sanaih) replied to Pariksit: the loud speech of one who has ceased 
samadhi is not plausible. Bhagavatottamottamam, which means: 
bhagavatottamanam madhye uttamam, “Pariksit, the best of all the 
best devotees of the Lord,” is the reason for replying. 
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Badarayani and Pariksit 


Sukadeva is Badarayani, “the son of Badarayana.” Matsya Avatara 
Dasa explains the derivation of the name Badarayana: 
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Similarly, we have badarayanah, which is another name 
of Vyasa. Badara is one of the nadddis, and thus by this 
sūtra badarayanah means “descendant of Badara.” But 
again this is a mere grammatical derivation, especially since 
Badara also is just the name of some unknown person. 
The standard meanings of badardyanah are explained by 
Vamsidhara in his commentary to Bhagavatam 1.1.7 where 
he says: badarinam samüho bàdaram tad-upalaksitam 
ayanam nivasa-sthanam “tasmin sva asrame badari-khanda- 
mandite" iti vaksyamanatvat. yad và vàdàn anisvara- 
vadadin rinati hinastiti bada-rayanah. ri gati-resanayoh 
resanam himsad karye yun vrddhy-ayau. In other words, 
he explains that badarayanah means “he whose place of 
residence (ayana) is characterized by clusters of jujube 
berries (bddara).” Badari means “a jujube berry," and 
a large amount of badaris is called a badara. The word 
badara is made by applying kesava [n]a after the word 
badari in the sense of tasya samühah (HNV 1125). He also 
offers an alternate explanation that badarayanah means 
“he who destroys (rayana) doctrines (vada), i.e. he who 
destroys atheistic doctrines and other false doctrines.”® 
This explanation is possible taking into consideration the 


[This is in reference to Vyasa's Vedanta-siitra (Gaurapada Dasa).] 
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nondifference of b and v in Sanskrit. He says that the dhatu 
here is ri gati-resanayoh (9P) and that resana here means 
himsa (“violence, killing"). He further specifies that rayana 
is made from ri + yu[n] in the sense of karya (i.e. bhave 
prayoga). Yu changes to ana (see Astadhyayi 7.1.1), vrddhi 
is done, and the change to dy is done e.g ri + yu[n] > ri 
+ ana[n] — rai + ana > rayana > rayana. Once we have 
badarayanah, which can be made in any of these three ways, 
we can then apply nrsimha i and get badaráyanih (the son of 
Badarayana, name of Sukadeva Gosvami).” 


Vamsidhara Pandita is the author of Bhavartha-dipika-prakasa. 
Furthermore, Sabda-kalpa-druma gives this information about the 
name Pariksit: 


pariksit, pum, pari sarvato-bhavena ksiyate hanyate duritam 
yena. pari + ksi vadhe + kvip. kali-sasanad asya tathatvam. yadva 
pariksinesu kuruşu ksiyati iste iti, ksi[s] aisvarye + kvip. *upasargasya 
dirghatvam | ksipdharadau  ksatti$navet" iti vakyat upasargasya 
dirghatvam. asya niruktir uktà mahabharate, 1.95.48, “sa bhagavata 
vasudevenasamjniata-bala-virya-parakramo — 'kala-jato — 'stragninà 
dugdhas tejasà svena samijivitah. samjivayitva caiva sa uvdca. 
pariksine kule jato bhavatv ayam pariksin-nameti." abhimanyu- 
putrah. yudhisthirad anantaram kali-yugasyarambhe raja-cakravarti 
asit. 


“Pariksit is a masculine word, “he by whom evil is killed in every 
way." The suffix /k]vi[p] is added after the verbal root ksi vadhe 
(to kill) prefixed by pari.? He is like that on account of punishing 


62 Matsya Avatara Dasa, Hari-namamrta-vyakaranam, Vrindavan: Ras 
Bihari Lal and Sons, Volume Two, 2017, p. 627. 

63 This verbal root is listed as ksi himsayam (to kill) in Panini's list. Jiva 
Gosvami does not mention it. Both Brhat-dhatu-kusumakara and Madhaviya 
dhatu-vrtti specify that it is a Vedic root. Brhat-dhatu-kusumakara says it is 
transitive. When /k]vi[p] is added, the letter t is added by the rule: vamanat 
tuk prthau, “The affix t[uk] is added after a short vowel when a prthu suffix 
follows" (Hari-naémamrta-vyakarana 777 (hrasvasya piti krti tuk, Astadhyayi 
6.1.71). Afterward, [k]vi[p] is automatically deleted: kevalasya pratyaya-ver 
harah (HNV 612 (ver aprktasya, Astadhyayi 6.1.67). Here [k]vi[p] is added 
in the active voice. 
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Kali. Alternatively, *Among the Kurus, who are decimated (pari 
= pariksinesu), he is able." The verbal root is ksi[s] aisvarye (to 
master, be able), and /k]vi[p] is added. The prefix becomes long 
from the statement: “When there is ksi and [...], the prefix becomes 
long.” The etymological derivation is mentioned in Mahabharata: 
“He, whose birth was untimely, whose strength, prowess, and 
boldness were fully known by Lord Vasudeva and who was scorched 
by the fire of the missile, was kept alive by His fiery energy. After 
enlivening him, He said, “He was born in a diminished clan. Let him 
have the name Pariksit"" (1.95.48).° He is Abhimanyu's son. At the 
beginning of Kali yuga, after Yudhisthira, he became the emperor of 
kings" (Sabda-kalpa-druma). 

Pariksit's mother was Uttara. His son was Janamejaya, to whom 
Vaisampayana spoke Mahabharata. Additionally, the verb pariks, 
from the prefix pari and the root iks (to see), means ‘to examine, to 
test’. This idea is often associated with Pariksit. According to some, 
including Sanatana Gosvami (BVT 10.13.1), Pariksit would test 
others. Still, the past passive participle pariksita means ‘tested’. The 
word uttara means answer. 


64 This could not be sourced, nor is the verbal root ksi[s] aisvarye listed 
anywhere. Perhaps Sabda-kalpa-druma is based on Katantra grammar. 
By a similar derivation, however, from the verbal root ksi nivasa-gatyoh 
(to reside; to go), the name Pariksit means “he dwells among the Kurus, 
who are decimated." The gloss of pari as the word pariksina is taken from 
Mahabharata, cited ahead. The change of pari to pari remains unexplained, 
hence as such the name Pariksit is classed as a prsodardadi (a nonexhaustive 
list of words which are derived irregularly). 

65 This verse could not be sourced anywhere in Mahabharata. 


Chapter Thirteen 


Krsna Has a Picnic with His Friends; 
Brahma Abducts the Boys and the Calves; 
Krsna Appears as the Boys and the Calves; 

Balarama Understands; 
and Brahma Sees a Wonder 


10.13.1 
Sri-Suka uvaca 
sadhu prstam maha-bhaga tvayā bhagavatottama | 
yan nütanayasisasya $rnvann api kathàm muhuh || 


$ri-Sukah uvaca—Sri Suka said; sadhu—well; prstam—it was asked; 
maha-bhaga—O you who have great good fortune; tvaya—by you; 
bhagavata-uttama—O you who are the best among the Lord's 
devotees; yat—because; nütanayasi—you make new; isasya—about 
God; srnvan api—although hearing; katham—a talk (or a narration); 
muhuh—tepeatedly. 


sri-Sukah uvaca—maha-bhaga! bhagavatottama! tvayà sadhu prstam, 
yat (tvam) isasya katham muhuh srnvan api (tam) nütanayasi. 


Sri Suka spoke: O very fortunate one, you, the best devotee of 


the Lord, inquired well, because although you repeatedly hear 
narrations about the Lord you make them fresh. 


Sridhara Svami— 
trayodase ’harad brahma vatsàn palas ca māyayā | 
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tadà tat-sarva-rüpo 'bdam krsnah pürva-vad acarat || 


“In the thirteenth chapter, by magic Brahma abducts the calves and 
the calf herders. Then, for one year Krsna was all those forms and 
behaved as they did.” 


10.13.1 
Nitanayasi means navya-vat karosi, “You make those narrations 
seem new.” 


Sanatana Gosvami—The vocative mahd-bhaga (O you who have 
great good fortune) is used because Pariksit saw the Lord in the 
womb, and also after his birth, by testing that (tat-pariksana) 
everywhere, and so forth. ‘Bhagavatottama’ (best devotee of the 
Lord) is said due to being the foremost Rasika of his narration. In 
truth, however, the two vocatives are said out of love, on account 
of being absorbed in Sri Krsna. Yat means yasmat (because). Isasya 
means sva-prabhoh (about his own master). 


Jiva Gosvami—(Additions are underlined.) The vocative maha- 
bhaga (O you who have great good fortune) is used because Pariksit 
saw the Lord in the womb. ‘Bhagavatottama’ is said due to being 
the foremost Rasika of his narration. In truth, however, the two 
vocatives are said out of love, on account of having a mind absorbed 
in Sri Krsna. Yat means yasmat (because). [Sasya means sva-prabhoh 
(about his own master) (i.e. nija-prabhoh, Pariksit’s master). 


Visvanatha Cakravarti— 
jemanam vatsa-tatpdla-haranam brahma-mohanam | 
svabhita-vatsa-visnv-adi-pradurbhavas trayodase || 


“In the thirteenth chapter, there is a picnic; the abduction of calves 
and their herders; Brahma’s bewilderment; and the manifestation of 
calves, Visnus, and others: Krsna was all of those.” 


visvasya srsty-adi-vimohanad y-ai- 
svaryam yad-amsamsa-bhavam sa krsnah | 
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visvadi-srstim baladeva-moham 
svaisvaryam atraiksayatatma-yonim || 


“The aisvarya of bewildering and so on by creating the world and 
so on exists because of an amsa of an amsa of His. In this chapter 
He, Krsna, made one perceive the creation of the world and so on, 
Baladeva's stupefaction, His own aisvarya, and His own interior.” 


10.13.1 

“O you who are the best among the Lord's devotees (bhagavatottama 
= bhagavatesu uttama)!” “How is it that I am a bhagavatottama?" To 
that he says yad and the rest. Nütanayasi means nütani-karosi (you 
make new), that is to say: “Although it was repeatedly heard and 
relished, you make the narration as if they had not gone in the ears." 
A fondness for the narration is implied thus. 


Baladeva Vidyabhusana— 
sa-jagdhir vatsa-tatpala-hrtir brahma-vimohanam | 
sva-bhitadbhuta-vatsadi-prakatyam ca trayodase || 


“In the thirteenth chapter, there is, along with a picnic, the abduction 
of calves and their herders, Brahma’s bewilderment, and the amazing 
manifestation of calves and so on, which were Him.” 


10.13.1 

The second half of the verse explains the reason Pariksit is 
bhagavatottama. The sense is: asakrt srutam api niitanam manyase, 
“Although it is often heard, you consider it fresh.” 


Vallabhacarya—His intellect is fixed only in the Lord's deeds, 
therefore he is mahd-bhaga. Regarding bhaàgavatottama, he is 
naturally the highest (uttama). 


Sukadeva Acarya (Siddhünta-pradipa)—He praises the king's 
question in order to speak about the abduction of the boys and the 
calves, which is the reason the boys sang in Vraja during His age of 
pauganda what Hari did in His age of kaumara. 
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10.13.2 
satàm ayam sara-bhrtam nisargo 
yad-artha-vani-sruti-cetasam api | 
prati-ksanam navya-vad acyutasya yat 
striyd vitanam iva sadhu varta || 


(upendra-vajra) 
(with one irregularity) 


satam—of the righteous; ayam—this; sara-bhrtàm—who hold the 
essence; nisargah—the nature; yad-artha—are they whose purpose 
is which [discussion about Acyuta]; vani-sruti-cetasam—whose 
voice, ears, and minds; api—although; prati-ksanam—at every 
moment; navya-vat—as if new; acyutasya—about Acyuta; yat— 
because; striyah—about a woman; vitánüàm-——to sensualists; iva— 
like; sadhu—good; varta—talk. 


ayam satam sara-bhrtam nisargah (bhavati) yad (yad = yasmat) 
vitanam striyah (varta prati-ksanam navya-vad bhavati) iva (tesam) 
yad-artha-vani-sruti-cetasam api acyutasya varta prati-ksanam 
navya-vat sadhu (yathà syat tatha) (bhavati). 


Sridhara Svami— 

ayam satam sara-bhrtam yad-artha-vàni-sruti-cetasam api nisargah 
(bhavati). acyutasya varta prati-ksanam sadhu navya-vad (bhavati 
iti) yat sah vitanam striyah (varta) iva (bhavati). 


This is the nature of sadhus, who grasp the essence, because, like the 
gossip of sensualists about a sexy girl appears ever fresh to them, a 
talk about Acyuta is as if new, in a good way, at every moment to 
the sádhus, although the purpose of their voice, ears and minds has 
always been such a discourse. 


Sridhara Svami— For instance, this is the nature (nisargah = 


66 | Amara-kosa states: svartipam ca svabhavas ca nisargas ca, *Svarüpa, 
svabhava, and nisarga are synonymous" (1.7.38). 
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svabhavah) of those who grasp the essence (sara-bhrtàm = sara- 
grahinam).” What is it? “A discussion about Acyuta is good at every 
moment and as if new,” like the talk about a lusty woman (striyah 
= kaminyah) among those who are devoted to women (vitanam = 
strainanam). 

The words yad-artha-vani-sruti-cetasam api signify: yà acyuta- 
varta eva arthah yesam tani vani-sruti-cetamsi yesam tatha-bhütanam 
api, “although they have a voice, ears, and minds, which have a 
purpose: a discourse about Acyuta.” 


Sanatana Gosvami—lIn this verse he says: “You also make fresh 
what has not been heard, so what more need be said, since you even 
make new what was repeatedly heard! Therefore this question is 
proper.” 

He is Acyuta because He does not deviate (na cyavate) from 
rasa at any time in any way whatsoever, and so even a discussion 
about Him is intended to be described in terms of being that way. 
Consequently: “It is as if new (navya-vat = navya-vad bhavati) in 
such a way that it is good (sadhu = sadhu yathà syat tatha).” Although 
it is already fresh, the suffix vat/i/ (as if) is used in reference to topics 
previously heard. With striyah and so on, there is an example of a 
man lost in lust for a woman. 


Jiva Gosvami—(Additions are underlined.) In this verse he says: 
“You also make fresh what has not been heard, so what more need 
be said, since you even make new what was repeatedly heard! 
Therefore this question is proper.” 

He is Acyuta because He does not deviate (na cyavate) from 
rasa at any time in any way whatsoever, and so even a discussion 
about Him is intended to be described in terms of being that way. 
Consequently: “It is as if new (navya-vat = navya-vad bhavati) at 
every moment in such a way that it is good (sadhu = sadhu yatha syat 
tatha).” This means it is brought to the attention of all as if it were 
unprecedented on account of the specialty of being relishable. 

With striyah and so on, there is an example of a man lost in lust 
for a woman. Thereupon, if it is said that only anuraga for a glimpse 


of the ever fresh sweetness of the meaning of the word stri, although 
that meaning is the object of the utmost disgust, is the reason, the 


132 Symphony of Commentaries 


gist is: What need be said about the sweetness of the Lord, who is 
the one essence (eka-rasa) of paramananda, which is acting on the 


listeners’ emotions as if it were ever new. 


Krama-sandarbha—Regarding navya-vat, only a similarity to 
anuraga is illustrated by the suffix. However, in the sense of the real 
anuraga, it means: navyam eva bhati, “It just seems new." 


Visvanatha Cakravarti— "This is the nature of those who grasp 
the essence (sara-bhrtàm = sara-grahinam) because (yat = yatah) a 
discussion about Acyuta is as if new at every moment (prati-ksanam 
= ksane ksane) in such a way that it is good (sadhu = sadhu yathà syat 
tatha)—in other words it is produced as if it were unprecedented 
due to an increase of thirst—although they have a voice, ears, and 
minds, whose purpose is a discussion about Acyuta (yad-artha-vani- 
Sruti-cetasam api = yad-arthàni acyuta-varta prayojanani vani-sruti- 
cetamsi yesam tatha bhütànam api).” 

There is an example as regards the aspect of being solely 
dedicated: “It is like the talk about a passionate woman (striya iva 
= striyah varta iva = kamini-katha iva) among lusty men (vitanam = 
kamukanam).” 


Sukadeva Acarya—Here Suka says: “The nature of persons of your 
kind is of this type.” “This specifically (ayam = ayam eva) is the 
nature (nisargah = svabhavah) of the transcendentalists, whose 
voice, ears and minds are focused on Acyuta (yad-artha = yah 
acyutah eva visayah yesam).” 


10.13.3 
Srnusvavahito rajann api guhyam vadāmi te | 
brüyuh snigdhasya sisyasya guravo guhyam apy uta || 


srnusva—listen; avahitah—[being] attentive; rajan—O king; api— 
even; guhyam—a secret; vadami te—I am telling you; brüyuh— 
they say; snigdhasya—who is affectionate; sisyasya—to a disciple; 
guravah—gurus (teachers, spiritual masters); guhyam api—even a 
secret; uta—perhaps. 
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rajan! (tvam) avahitah (san) srnusva. (aham) guhyam api te vadāmi, 
(yatah) guravah guhyam apy uta snigdhasya sisyasya brüyuh. 


Listen attentively, my dear king. I am telling you a secret, for gurus 
even fell a secret to an affectionate disciple. 


Sanatana Gosvami— Listen while paying attention (avahitah = 
avahitah san)," because what is about to be said is utterly difficult 
to plunge in. The sense of the vocative rājan is: buddhy-adinà 
prakasamana, *O you who are shining by the intellect, etc.” Uta is 
used either in the sense of prasiddhi (renown) or in the meaning of 
hetu (reason). 


Jiva Gosvami—(Additions are underlined.) *Listen while paying 
attention (avahitah = avahitah san),” because what is about to be 
said is utterly difficult to plunge in. The sense of the vocative rajan 
is: buddhy-ddinad prakasamana, “O you who are shining by the 
intellect, etc.” Uta has the sense of vitarka (conjecture). The gist is: 
“We are pondering this.” 

Here, in reference to the Lord and to Brahma, the manifold and 
implausible wonderment that will be told is not easily understandable 
by everyone, therefore it is said: guhyam (mystery, secret). 


Ganga Sahaya (Anvitartha-prakasika)—The atmanepada in srnusva 
is poetic license. 


10.13.4 
tathagha-vadanan mrtyo raksitva vatsa-palakan | 
sarit-pulinam àniya bhagavan idam abravit || 


tatha—in that way; agha-vadanat—which was Agha’s mouth; 


67  Amara-kosa defines uta as follows: utdpy-artha-vikalpayoh, “Uta 
is used in the meaning of api (also; even) and in the sense of vikalpa 
(alternative)" (Amara-kosa 3.3.242). In addition: uta prasne vitarke syàt, 
“Uta is used in the senses of prasna (a question) and vitarka (conjecture)" 
Visva-koSa (2.17). The sense is, “Gurus even tell a secret to an affectionate 
disciple, maybe." 
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mrtyoh—from death; raksitva—after protecting; vatsa-palakan— 
the calves and the boys; sarit-pulinam—to a riverbank; aniya—after 
bringing; bhagavan—the Lord; idam—this; abravit—said. 


bhagavan agha-vadanat mrtyoh vatsa-padlakan tatha raksitva (tàn) 
sarit-pulinam Gniya idam abravit. 


Agha was death incarnate. After saving the calves and the calf 
herders from Agha’s mouth in that way, the Lord brought them to a 
riverbank and said this. 


Sanatana Gosvami—“After saving the calves and the herders 
(vatsa-palakan = vatsàn palakan ca) from death (mrtyoh), which was 
the form of Aghasura’s mouth (agha-vadanan = aghasura-vadana- 
riipan), in the way that was told (tatha = tena ukta-prakarena), the 
Lord brought them to a riverbank...” for the sake of manifesting 
His special aisvarya. That will become clear ahead. 


Jiva Gosvami—(Additions are underlined.) “After saving the calves 
and the boys (palakan = balan ca) from death, which was the form of 
Aghasura's mouth (agha-vadandan = aghasura-vadana-riipan), in the 
way that was told (tathà = tena ukta-prakarena), Krsna, although He 
is the Lord (bhagavan = bhagavan api)..." 


10.13.5 
aho ’tiramyam pulinam vayasyah 
sva-keli-sampan mrdulaccha-valukam | ® 
sphutat-saro-gandha-hrtali-patri-ka- 
dhvani-pratidhvana-lasad-drumakulam || 


(vamsa-stha-vilam) 
(the first line is irregular) 


aho—what a wonder; atiramyam—exceedingly charming; pulinam— 
sandbank; vayasyah—O companions; sva-keli-sampad—which has 


an affluence for our games; mrdula—is soft; accha—and clear (“not 


68  bàlukam (BBT reading) 
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dark"); valukam—where the sand; sphutat—blooming; sarah— 
of the lake; gandha—by the scent; hrta—attracted; ali—of bees; 
patri—and birds; ka—on water; dhvani-pratidhvana—with echoes 
of sounds; /asat—glittering; druma-akulam—pervaded by trees. 


aho! vayasyah! (idam) pulinam atiramyam (asti, yatah idamı) sva- 
keli-sampad mrdulaccha-valukam sphutat-saro-gandha-hrtali-patri- 
ka-dhvani-pratidhvana-lasad-drumakulam (asti). 


“How wonderful, companions! The sandbank is very lovely. It 
abounds in the requisites for our games. The trees are splendid. 
Because of the water, there are echoes of sounds of birds and bees, 
which are attracted by the scent of the lily ponds in bloom. And the 
sand is soft and whitish. 


Sridhara Svami—Krsna praises the sandbank to create an atmos- 
phere suitable for a picnic. 

X sva-keli-sampad means: sviyanam kelinam sampadah vidyante 
yasmin tat, “On the sandbank are various types of excellence for 
our games.” 

& myrdulaccha-balukam signifies: mrdulà acchà valuka yasmin tat, 
“Tn it, the sand is soft and clean.” 


The pond was in bloom (sphutat-sarah = vikasat-sarah): This is said 
by figurative usage (upacara), due to multiple lilies and lotuses.” 
Thus, the compound means: tasya gandhah tena hrtah akrstah 
alayah patrinah ca ye tesam ke udake dhvanayah tesam pratidhvanah 
taih lasantah drumah taih akulam vyaptam, “The sandbank was 
pervaded (akulam = vyáptam) by trees that were splendid with 
echoes of sounds on water (ka = ke = udake) of birds and bees that 
were attracted (Arta = akrsta) by the scent of the pond in bloom.” 


69 Kavi Karnapüra defines upacara as follows: prthaktvena vartamanayor 
dvayor aikyaropa upacarah, “Upacara is the superimposition of oneness on 
two things that exist separately” (Alankara-kaustubha 2.25). Furthermore, 
usually saras means either lake or pond. In Nighantu, saras is a synonym 
of water (1.12). The word pulinam, in this verse, means sandbank, but the 
word sarit-pulinam (riverbank) was used in the previous verse. 
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Sanatana Gosvami—“Hey companions!" In this way He evokes 
affection for the sake of quickly starting a picnic. Or the gist is: “This 
is a suitable place for you, My friends, to have a snack." That is 
exactly what He demonstrates: 
Sva-keli-sampan-mrdulaccha-balukam denotes: svesam keleh pankti- 
bhojana-nrtya-niyuddhadi-kridayah sampat sampattih yabhyah tatha- 
bhütà mrdulaccha-valuka yasmin, “On the sandbank, the sand is soft 
and clean. And because of the sandbank, our fun such as fighting, 
horsing around, and eating as a huge group can take place in an 
excellent manner." In this way there is pleasure in sitting. 


Sphutat-saro-gandha (the scent of the pond in bloom) refers to an 
incense-like fragrance expected while eating. The autumn season 
is partially indicated by this, and so are the play of the sounds of 
bumblebees, as if there was singing, and plates made with lotus 
leaves, used for a picnic. Moreover, there is the shade of dense trees 
for blocking the heat of the Indian autumn. Thus the whole set of 
requirements for the good fun of a feast among friends is illustrated. 


Jiva Gosvami—(Additions are underlined.) “Hey companions!" 
The gist is: “This is a suitable place for you, My friends, to have a 
snack." That is exactly what He demonstrates: 
Sva-keli-sampan-mrdulaccha-balukam denotes: svesam keleh pankti- 
bhojana-nrtya-niyuddhadi-kridayah sampat sampattih yabhyah tatha- 
bhütà mrdulaccha-valuka yasmin, “On the sandbank, the sand is soft 
and clean. And because of the sandbank, our fun such as fighting, 
horsing around, and eating as a huge group can take place in an 
excellent manner." In this way there is pleasure in sitting. 


Sphutat-saro-gandha (the scent of the pond in bloom) refers to an 
incense-like fragrance expected while eating. The autumn season 
is partially indicated by this, and so are the play of the sounds of 
bumblebees, as if there was singing, and plates made with lotus 
leaves, used for a picnic. Moreover, there is aromatic, cool, and 
clear water; and the shade of dense trees for blocking the heat of the 
Indian autumn. Thus the whole set of requirements for the good fun 
of a feast among friends is illustrated. 

In the second half of the verse, the compound up to pratidhvana 
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is a saptami bahuvrihi adjective of valukam, and the rest, lasad- 
drumükulam is a tatpurusa compound. Both of them constitute a 


karma-dharaya. (Lasad-drumákulam too is an adjective of valukam.) 


Visvanatha Cakravarti—In order to eat, He praises the place 
suitable for that. (Additions to all of the above are underlined:) 

X sva-keli-sampad means: sva-kelinam bahu-panktimad-bhojana- 
kridanam sampadah yatra tat, “On the sandbank are various types 
of excellence for our games of eating, which have many rows.” Thus 
the place is expansive. 

X myrdulaccha-balukam means: mrdula accha vàlukà yatra tat, “In 
it, the sand is soft and clean.” In this way there is pleasure in sitting. 
X& — sphutat-saro-gandha-hrtali-patri-ka-dhvani-pratidhvana-lasad- 
drumakulam means: sphutatah sarasah eva gandhena hrtah akrstah 
alayah patrinah ca ye tesam ke udake dhvanayah tesam pratidhvanah 
taih lasantah drumah taih akulam vyaptam, “It is filled with trees that 
were splendid due to echoes of sounds on water of birds and bees 
attracted by the scent only from the blooming water—on account 
of having a multitude of lotuses in bloom.” Thus the whole set of 
requirements is shown: a pleasant shade, aromatic and cool water, 
musical instruments such as a lute, a fragrance of incense expected 
while eating, and so forth. 


Ganga Sahaya—The phonetic combination in aho ’tiramyam is 
poetic license.” 


10.13.6 


atra bhoktavyam asmabhir divarüdham ksudharditah | 
vatsah samipe ’pah pitvà carantu Sanakais trnam || 


atra—here; bhoktavyam—eating should be done; asmabhih—by 
us; diva—day (an indeclinable word); ariidham—has arisen (or 
is advanced); ksudha-arditah—tormented by hunger; vatsah— 
the calves; samipe—nearby; apah—water; pitva—after drinking; 
carantu—should graze; sanakaih—slowly; trnam—grass. 


70 Indeclinables that end in o do not undergo sandhi when a vowel 
follows: o-ramàntànam anantanam cavyayanam sarvesvare (HNV 59). 
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Bhaktisiddhanta Sarasvati— 
atra asmabhih bhoktavyam, (yatah) diva arüdham (vayam ca) 
ksudharditah. vatsah apah pitvà samipe sanakaih trnam carantu. 


*We should eat here, since the day is flying by and we are tormented 
by hunger. Let the calves drink water and slowly graze grass nearby." 


Sridhara Svami—Divariidham means veld atità (the time limit has 
gone by). 


Sanatana Gosvami—Ksudharditah is a vocative (O you who 
are tormented by hunger). Or, “Because (yatah is added) we are 
tormented by hunger." The reason for that is divarüdham. This was 
due to a delay by entering Agha’s mouth. Alternatively, ksudharditah 
is an adjective of the calves. 

Hence, “For the pleasure of our picnic, let us not confine the calves 
here. They need not be protected. Let them graze (carantu)." They 
will graze slowly (Sanakaih) inasmuch as they will be full by drinking 
water. Or: *Let them graze slowly nearby, so that we can have peace 
of mind while eating. Later we'll let the calves loose so they can 
graze at will, therefore they should be confined right here, close-by." 


Jiva Gosvami—(The commentary is the same.) 


Visvanatha | Cakravarti— Divarüdham means:  divakarah 
urdhvakasam aridhah, “The sun has risen high in the sky." 


Baladeva Vidyabhüsana— Divarüdham signifies: madhyahnam 
abhüt, *It was midday." 


Vallabhacarya— The reason for the picnic is divarüdham. 
Vira-Raghava— The day is going by” (diva = dinam) (arudham 
= pravrddham). The sense is: “The time for a meal has passed." 


Carantu means adantu (let them eat). 


Sukadeva Acarya—The prose order is: vatsá api ksudharditah, “The 
calves too are hungry." 
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10.13.7 


tatheti payayitvarbha vatsan arudhya sadvale | 
muktvà sikyani bubhujuh samam bhagavata muda || 


tathà—[let it be] in that way; iti—thus; pdyayitva—after making 
[the calves] drink; arbhah—the boys; vatsan—the calves; arudhya— 
after confining; $advale—in a green field; muktva—after loosening; 
sikyani—the ropes [of oblong baskets of rope, used to carry the 
food]; bubhujuh—ate; samam bhagavata—with the Lord; muda— 
joyfully. 


tathà (astu) iti (uktva) arbhah vatsan (apah) payayitvà (tan) sadvale 
arudhya sikyani muktvà (ca) bhagavatà samam muda bubhujuh. 


*So be it." After saying this, the boys made the calves drink and 
confined them to a meadow. Then they loosened the sikyas and 
joyfully lunched with the Lord. 


Sridhara Svami—“They confined (arudhya = samrudhya) the calves 
in a place where the grass is green (sadvale = harita-trne dese).” 


Visvanatha Cakravarti—(Additions are underlined.) “They con- 
fined (arudhya = samrudhya) the calves in a place where the grass 
is green (sadvale = harita-trne dese)." The boys thought the calves 
would be unable to go anywhere else because of their greed for that 


grass. 


Sanatana Gosvami— The boys said, “Fine” (tatha = evam eva). 
This means they endorsed what He said. *The boys fully enclosed 
(arudhya = samyak ruddhva) the calves in a region where the grass 
is green (sadvale = harita-trna-pradese)," due to the excellence of 
the nature of $ri Vrndàvana in the time of autumn. 

The word $advale also applies to the clause “They joyfully 
lunched with the Lord," because later it will be said: $advala-jemanam 
ca, “and a picnic in a grassy area" (10.14.60). Alternatively: sadvala- 
jemanam means sddvalantike jemanam (near a grassy area). This is 
a compound where the middle word is deleted. That is because, in 
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a place that mostly consists of sand, leaf plates were required for 
their meal. This is going to be said. Such being the case, sadvale is 
syntactically connected only with the first half of the verse. 

“They loosened the sikyas (lunch-bag holders),” which were 
brought at dawn from their respective homes. Although the boys 
had entered Agha’s hollow, the sikyas were not damaged, much 
like the boys were unhurt due to the power of the Lord. Another 
explanation is that the boys did not carry their sikyas when they 
entered Agha, because they had placed them on trees, and so on, in 
the light of the text: kara-tadanair yayuh, “They went by clapping 
the hands” (10.12.24). 


Jiva Gosvami—(Additions are underlined.) The boys said, “Fine” 
(tatha = evam eva). This means they endorsed what He said. The 
word sdadvale also applies to the clause “They joyfully lunched 
with the Lord," because later it will be said: sadvala-jemanam ca, 
“and a picnic in a grassy area” (10.14.60). Alternatively: sadvala- 
jemanam means sadvalüntike jemanam (near a grassy area). This is 
a compound where the middle word is deleted. That is because, in a 
place that mostly consists of sand, leaf plates were required for their 
various types of food. This is going to be said. It's understood that 
the field abounded in dirva grass. 

“They loosened the sikyas (lunch-bag holders),” which were 
brought at dawn from their respective homes. It should be perceived 
that, just before the entrance within Agha's hollow, the sikyas were 
put on the branch of a tree for the sake of nicely carrying out the 
games. Or: Although the boys entered within Agha's hollow, even 
the sikyas were not tarnished, much like the boys were unhurt due 
to the power of the Lord. 


Vira-Raghava— "They said: tathastu, “Let it be so" (tatheti = tatha 
astu iti uktva), made the calves drink water (payayitvarbhà vatsan = 
balah vatsán apah payayitva), confined the calves to an area where 
the grass is green, the boys loosened the knots pertaining to the food 
stored in containers (sikyani = paryusitanna-granthin) and ate." 


Ganga Sahaya— The use of the parasmaipada in bubhujuh is poetic 
license."! 


71 The rule is: bhujo "navane, “[The àtmanepada is used] after bhuj 
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10.13.8 
krsnasya visvak puru-raji-mandalair 
abhyananah phulla-drso vrajarbhakah | 
sahopavista vipine virejus 
chada yathambhoruha-karnikayah || 
upajati (12) 


krsnasya visvak—around Krsna; puru-raji-mandalaih—by many 
circles of rows; abhyananah—they whose faces are facing [Him]; 
phulla-dr$ah—whose eyes are bloomed; vraja-arbhakah—the little 
boys of Vraja; saha-upavistah—seated together; vipine—in the 
forest; virejuh—they were resplendent; chadah yatha—like leaves; 
ambhah-ruha—of a lotus (“which grows on water”); karnikayah— 
of the whorl. 


(tada) | vrajarbhakah krşņasya visvak | puru-raji-mandalaih, 
ambhoruha-karnikayah (paritah) chadah yatha (tisthanti), vipine 
sahopavistah abhyananah (atah eva) phulla-drsah (santah) virejuh. 


The boys of Vraja were resplendent: They were seated together in 
the forest, in concentric circles around Krsna, like leaves around 
a lotus whorl. They were face-to-face with Krsna, and their eyes 
bloomed. 


Sridhara Svami—At that time they were resplendent (virejuh), 
seated together, that is, contiguously (saha = nairantaryena), with 
many circles of rows (puru-raji-mandalaih = bahubhih pankti- 
mandalaih) around (visvak = paritah) Krsna. 

X abhyananüh denotes: sri-krsnabhimukhany ānanāni yesam te, 
“their faces are facing Sri Krsna,” 

X phulla-drsah means: vikasita-nayanah, “their eyes bloom,” 

X& chada yathambhoruha-karnikayah signifies: kamala-karnikayah 
paritah patrani yatha, “like leaves (chadah = patráni) around the 
whorl of a lotus.” 


(to protect; to eat, enjoy) when the sense is not ‘protecting’” (Astadhyayi 
1.3.66) (HNV Brhat 1166). 
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Sanatana Gosvami— The boys were face-to-face with Sri Krsna 
(abhyananah = sri-krsnabhimukhah), therefore: phulla-drsah (their 
eyes bloomed). Thus everyone was beholding the Lord’s face. In that 
way, the manifestation of His special aisvarya is to be understood, 
given that the Lord was face-to-face with everyone, for the sake of 
their priti (affection, or pleasure). 

“Although in the forest (vipine = vipine ’pi), they were 
resplendent in a special way (virejuh = visesena rejuh = visesena 
asobhanta).” Or vipine means Sri-vrndavane, hence a suitability for 
a special resplendence is meant. 


Jiva Gosvami—Abhydnanah means: abhi sri-krsna-sammukhe 
ünanam yesam te, “they whose faces are face-to-face (abhi = sri- 
krsna-sammukhe) with Sti Krsna,” therefore: phulla-drsah (they 
whose eyes bloom). And that occurred by the acintya-sakti, for the 
sake of His priti. Vipine means Sri-vrndavane, hence a suitability for 
a special resplendence is indicated. 


Visvanatha Cakravarti—He talks about the method of their sitting 
while eating: “in many circles of rows (puru-raji-mandalaih saha = 
bahusu pankti-mandalesu) around (visvak = paritah) Krsna.” The 
instrumental case in mandalaih is explained by: supam supah.” 

That their faces were facing Him (abhyananah), by the manifestation 
of His face and other limbs in every direction, was brought about 
by an inconceivable might produced only by the sakti of satya- 
sankalpatà (the quality of making a resolve come true) of the Lord, 
who wanted to face everyone, out of prema. Everyone without 
exception had the conceit: “Only we are in a row close to Krsna, so 
that only we are face-to-face with Him, but the other guys, in remote 
rows, are seated at the sides and at the back.” By that, this meaning 
of Sruti is shown: sarvatah pani-padam tat sarvato ’ksi-siro-mukham: 


sarvatah pani-padam tat sarvato ’ksi-siro-mukham | 
sarvatah sruti-mal loke sarvam àvrtya tisthati || 


72 The rule is: supam supo bhavanti iti vaktavyam, “In the Vedas, case 
endings occur instead of other case endings" (Varttika 7.1.39). 
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“That, whose hands and feet are everywhere, whose faces, heads 
and eyes are everywhere, and which has ears everywhere, abides, 
pervading all” ( Bhagavad-gità 13.14). 


They were seated contiguously (saha = nairantaryena). The sense 
of the example is: chadah patrani yathà kamala-karnikayah paritah 
militi-bhüya bahu-panktisu tisthanti tathà, “like leaves (chadah = 
patràni) abide on many rows by uniting around the whorl of a lotus." 


Baladeva Vidyabhiisana—He talks about the method of their sitting 
while picnicking: *in many circles of rows around Krsna." The 
instrumental case in mandalaih is explained by: vyatyayo bahulam, 
“In the Vedas, the change of affixes is diverse" (Astadhyayi 3.1.85)."* 


Srinatha Cakravarti—Everyone was facing Sri Krsna, because of the 
glory of the vastu (the Entity), but they did not know that everyone 
saw Him that way. Their idea was: “He is only facing me.” The glory 
of the vastu is: sarvatah pani-paddam tat sarvato ’ksi-siro-mukham 
(Gita 13.14). Thus every limb of His has a form that pervades. 


Brhat-krama-sandarbha—“The boys of Vraja shone (rejuh) by 
sitting (upavistah = upavisya) in the manner of circles of many 
rows, that is, various rows that were circles (puru-raji-mandalaih 
= bahvyah yah rajayah srenayah tasam mandalaih = mandalakara- 
nana-panktibhih).”” There was one circle in the interior, and 
another one outside of it and another one outside of that one, and 
so on sequentially. This is how the puru-raji-mandalas should be 
thought of. 


73 The pronoun tat (That) denotes Brahman, which is mentioned in the 
previous verse (13.13). A nondifference between Brahman, Paramatma, 
and Bhagavan is implied in the following verses of the Gita. 

74 However, this siitra is in the context of verbs and participles. 

75 Here puru-raji-mandalaih is an adverb of sahopavistah. It could 
also be an adverb of abhyananah. The rule is: visesa-laksanat trtiya, “The 
instrumental case is used after a special characteristic [of someone, of 
something, or of a verb]" (HNV 678; ittham-bhiita-laksane,Astadhyayi 
2.3.21). Bhattoji Diksita gives an example in the plural: jatabhis tapasah. jata 
jfiapya tapasatva-visista ity arthah, ““ An ascetic, by the dreadlocks” means 
he is characterized as being an ascetic after perceiving the dreadlocks” 
(Siddhanta-kaumudi 566). 
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Vallabhacarya—He talks about the way they were seated during 
the meal. “They were situated like avaranas around Krsna. They sat 
at once (sahopavistah = ekadà eva upavistah) as the form of many 
circles positioned one after the other (mandalaih = mandalakarena 
paurvaparyena). All the boys were facing the Lord, therefore their 
eyes bloomed. They shone in a special way (virejuh = visesena 
rejuh).” 


10.13.9 
kecit puspair dalaih kecit pallavair ankuraih phalaih | 
sigbhis tvagbhir drsadbhis ca bubhujuh krta-bhajanah || 


kecit—some persons; puspaih—with flowers; dalaih—with leaves 
(or with petals); kecit—some persons; pallavaih—with blossoms 
(or buds) (or young leaves); aikuraih—with sprouts; phalaih—with 
fruits; sigbhih—with sikyas (the jute bags used to carry the food); 
tvagbhih—with the bark of trees; drsadbhih—with stones; ca—and; 
bubhujuh—ate; krta-bhajanah—they by whom receptacles/ plates 
are made. 


kecit puspaih krta-bhajanah (santah) bubhujuh. kecit dalaih, (kecit) 
pallavaih, (kecid) ankuraih, (kecit) phalaih, (kecit) sigbhih, (kecit) 
tvagbhih, (kecit) ca drsadbhih (krta-bhajanah santah bubhujuh). 


Some boys made receptacles for their repast by spreading flowers 
and ate. Others used flower petals and/or leaves, sprouts, fruits, 
sikyas, tree bark, and stones, as a makeshift tablecloth and ate. 


Sridhara Svami—Krta-bhajanah means: krtani bhajanani yaih te, 
“they by whom receptacles were made” with flowers and with other 
flower petals (dalaih = tad-dalaih anyaih ca), leaves, etc. 


Sanatana Gosvami— Kecit (some of them) is syntactically connected 
with everything. To signify that, it is repeated one time in the text. 
The variety of receptacles of flowers, etc., for eating is due to the 
jovial nature of the boys, or it's with regard to the variety of their 
respective foods such as rotikàá (chapatis) and rice. 
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Jiva Gosvami—The pair of kecit's is for the sake of a separate 
syntactical connection everywhere, beginning from puspaih. The 
variety of receptacles of flowers, etc., for eating is due to a jovial 
desire of each of the boys to fashion something unique, or it's with 
regard to the variety of their respective foods such as chapatis and 
rice. 


Baladeva Vidyabhüsana— That each one of them fashioned a unique 
receptacle is due to an outstanding cleverness. 


Vallabhacarya—Having made their receptacles (krta-bhajanah = 
krta-bhajanah santah) with flowers and so on by spreading them out, 
they ate after placing the clay pots containing rice etc. on them. 


Sukadeva Acarya— Tvagbhih denotes: bhürja-kadaly-àdi-valkalaih, 
*with birch bark, banana tree bark, etc." 


10.13.10 


sarve mitho darsayantah sva-sva-bhojya-rucim prthak | 
hasanto hasayantas ca-bhyavajahruh sahesvarah || 


sarve—everyone; mithah—to one another; darsayantah—while 
showing; sva-sva-bhojya—each one of their foods; rucim—the taste 
of (or appeal for); prthak—severally; hasantah—while laughing; 
hasayantah ca—and making others laugh; abhyavajahruh—they ate; 
saha-isvarah—accompanied by the Lord. 


sarve sahesvarah mithah prthak sva-sva-bhojya-rucim darsayantah 
hasantah (anyàn) hasayantah ca abhyavajahruh. 


While everyone was showing off to one another the taste of each of 
their food preparations, they laughed, made others laugh, and ate 
with the Lord. 


Sridhara Svami—They showed off the distinct relishment (rucim 
= svdda-visesam). Abhyavajahruh means bubhujire (they ate). 
Sahesvarah means Sri-krsna-sahitah (they were accompanied by Sri 
Krsna). 
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Sanatana Gosvami— "They were showing off—as if directly 
experiencing it, by curbing the mouth and the like—the particular 
relish of their respective foods (sva-sva-bhojya-rucim = sva-sva- 
bhojasya svaduta-visesam).” There were various kinds of flavors 
in terms of types of food and varieties of taste, aroma, and so on 
(mouthfeel, aftertaste, and aftereffect). Or they were showing their 
love for the taste. Therefore they themselves were laughing and 
they were making others laugh (hasantah hasayantah ca = svayam 
hasantah anyàn ca hasayantah). In addition, showing off the taste 
was mostly for Krsna’s approval. Consequently: sahesvarah. Thus 
the Lord too, by testing the dainty sweets with them, ate in that 
way. He would taste whatever was offered, either sequentially or 
simultaneously. 


Jiva Gosvami—(The second paragraph is an addition.) “They were 
showing off—as if directly experiencing it, by curbing the mouth and 
the like—the particular relish of their respective foods." There were 
various kinds of flavors in terms of types of food and varieties of 
taste, aroma, and so on. Therefore they themselves were laughing 
and they were making others laugh. 

The gist is: Although the foods brought from their homes for 
the sake of a taste test by everyone were still in the respective 
containers, the boys severally informed about the intense flavor 
of those foods brought from their homes, for the purpose of which 
they did preparations for the sake of a forestial meal. They boys had 
made plans for this the day before. 

Moreover, showing off the taste was mostly for Krsna's approval. 
Consequently: sahesvarah. Thus the Lord too, by testing the dainty 
sweets with them, ate in that way. He would taste whatever was 
offered, either sequentially or simultaneously. 


Visvanatha Cakravarti—All of them, who were already accompanied 
by Krsna (sahesvarah = sa-krsnah eva), were showing that their 
respective foods, i.e. rice, vegetables and so on brought from their 
respective houses, was appetizing (sva-sva-bhojya-rucim = sva-sva- 
bhaksasya rocakatam). In other words, after they themselves ate 
something, such as their own greens, or a fried dumpling, or rasála, 
and experienced the special relish, they said: “Hey fellows! Krsna! 


Chapter Thirteen 147 


Sridama! Subala! See how taaaasty my fried dumpling is.” The sense 
is they made Krsna and others experience the relish by taking a 
morsel from their container, putting the morsel in their hands and 
offering it. 

In point of hasanto hàásayantah (while laughing and making 
others laugh): After placing, unnoticed, jasmine flowers and so on 
in a fried dumpling, one boy said: *Guys! Taste these incredible 
fried dumplings!" Then, seeing those who had willingly taken one 
because of believing his words and were eating, and seeing how 
their faces were twisting due to the acrid taste, the boys laughed and 
made others laugh. Because of ca (and): While they were jovially 
beaten for fun by the guys who were tricked, they ran off. 


Baladeva Vidyabhiisana—Suka mentions that everyone was of one 
mood, on account of grand friendship. Here it's understood, because 
of the suitability, that Hari’s foods were sent by His mother, were 
numerous, and were brought by followers with sikyas fastened to 
amazing poles. The edibles of His parikaras are forms of Rasa. This 
is from Hayasirsa Pañcarātra: 


gandha-rüpam svadu-riipam dravyam puspádikam ca yat | 
heyamsanam abhavac ca rasa-rüpam bhaved ca tat || 


“In the Lord's abode, things, such as flowers, that involve scent 
and taste are forms of Rasa, because there is no rejectable aspect." 
(quoted in Bhakti-sandarbha 198) 


10.13.11 
bibhrad venum jathara-patayoh srnga-vetre ca kakse 
vame panau masrna-kavalam tat-phalany angulisu | 
tisthan madhye sva-parisuhrdo hasayan narmabhih svaih 
svarge loke misati bubhuje yajna-bhug bàla-kelih || 
(mandakranta) 


bibhrat—bearing; venum-—a flute; jathara-patayoh—between 
the belly and the cloth; sriga-vetre—a horn and a staff; ca—and 
[bearing]; kakse vame—on the left side; panau—in the [left] 
hand; masrna-kavalam—a soft morsel; tat-phalani—fruits for that; 
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angulisu—in the fingers; tisthan madhye—staying in the middle; 
sva-pari-suhrdah—His friends surrounding Him; hásayan—while 
making them laugh; narmabhih svaih—with His own jokes; svarge 
loke misati—while people in Svarga were looking; bubhuje—ate; 
yajfia-bhuk—the enjoyer of sacrifices; bala-kelih —He who has 
games with boys. 


svarge loke misati (sati) yajfia-bhug (api krsnah) bala-kelih (svasya) 
jathara-patayoh (madhye) venum bibhrad (svasya vame) kakse $rnga- 
vetre (bibhrat svasya) vame panau masrna-kavalam (bibhrat svasya) 
angulisu tat-phalàni (bibhrad) madhye tisthan sva-parisuhrdah 
narmabhih svaih hasayan ca (tesu) bubhuje. 


Bearing a flute between His abdomen and His garment, a horn and 
a staff on His left side, a soft morsel of food in His left hand, and 
fruits for that in His fingers, the Enjoyer of sacrifices, who had fun 
with the boys, who was staying in the middle and was making His 
friends seated around Him laugh with His jokes, ate among them 
while the heavenly world was looking on. 


Sridhara Svami—‘ Although He is the Enjoyer of sacrifices, He ate 
among them (bubhuje yajfia-bhuk = yajna-bhug api tesu bubhuje).” 
Bala-kelih means: balanam iva kelih yasya sah, “He whose games 
are like boys' games." This is what he talks about: *He was holding 
(bibhrat = dadhat)—this word is connected to each clause—a flute 
between the abdomen and the garment (jathara-patayoh = udara- 
vastrayoh madhye)." 

“He was holding a soft, i.e. moist, morsel of rice and yogurt 
(masrna-kavalam = snigdham dadhy-odana-kavalam) in the left 
hand—vame (left) is an adjective of both kakse (on the side) and 
pànau (on the hand)—and fruits, such as bel, that are suitable for 
that (tat-phalani = tad-ucitani bilvadi-phalàni), in the junctions of 
the fingers (angulisu = anguli-sandhisu). He was abiding in the 
middle (madhye tisthan)—facing everyone, like a whorl.” 

“He was making His friends, who were seated around Him 
(sva-parisuhrdah = svasya paritah upavistan suhrdah), laugh with 
His own joking words (svaih narmabhih = svaih parihasa-vakyaih). 
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While the people who reside in heaven were looking with wonder 
(svarge loke misati = svarga-vàsini jane ascaryena pasyati sati), He 
ate in the midst of the guys (bubhuje = jananam madhye bubhuje).” 


Sanatana Gosvami— Having mentioned the bhojana-krida (good fun 
of eating) of the Lord with the little boys, Suka talks about Krsna's 
own special bhojana-krida. The fruits in His fingers were /avali; dried 
ginger; spinach; bel, and so on, which were soft. Sva-parisuhrdah 
means: svasya paritah vartamanan suhrdah, “His friends, who were 
around Him.” Thus He nicely accomplishes everyone’s condition 
of being face-to-face. “He made them laugh with His own jokes,” 
meaning the jokes were extraordinary (svaih = asadharanaih). Thus, 
all the particulars of the arrangement for the meal was for the sake 
of Sri Brahma’s curiosity; or the reason was simply the nature of the 
sweetness of His own amusements of childhood. 

Bala-kelih means: laukika-bala-vat kelih yasya, “He whose 
amusements are like those of an ordinary boy,” hence all the 
residents of Svargaloka (svarge loke = sarvesu svarga-loka-vasisu) 
were looking with extreme amazement (misati = paramascaryena 
misati) (misati = pasyati sati).” 

There are other explanations. By photic combination, bubhuje 
yajna-bhug stands for bubhuje ’yajfia-bhug, where ayajfia-bhuk 
means: vividha-prayatnatah yajfia-bhagam api yah na bhunkte sah, 
“He does not consume with diverse efforts even a portion of a 
sacrifice." Bala-kelih denotes: balesu kelih yasya, “He has fun (kelih 
= kridà) among the boys," fun such as eating, twisting the mouth, 
laughing, praising, criticizing, and jokingly grabbing the food being 
offered, after putting the food to a taste test either through them or 
with each one of them, during the meal. 

In this way, the manifestation of a special godhood is to be 
inferred as before because of the special aisvarya of everyone 
being face-to-face while eating and because of the special balya-lilà 
consisting of the methodology of holding a flute and the rest. 


Jiva Gosvami—(Additions are underlined.) Having mentioned 
the bhojana-krida (good fun of eating) of the Lord with the little 
boys, Suka talks about Krsna's own special bhojana-kridà because 
of those boys. Tat-phalani means: masrna-kavalocitopakaranani 
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nimbu-sandhita-lavali-karira-phala-prabhrtini, “fruits, such as 
lemon, pickled lavalī and pickled ginger, and other well-suited 
accompaniments for the soft morsel of food.” “He made them laugh 
with extraordinary (svaih = asadharanaih) jokes.” 

Yajna-bhuk signifies yajfia-bhug api (although He is the Enjoyer 
of sacrifices). The sense is He is figuratively superimposed as such 
by His consumption of the offering, which was offered with a mere 
mention, simply by accepting it somehow or other. 

Bala-kelih means: laukika-bala-vat kelih yasya... (The rest of 
the commentary is the same.) 


Krama-sandarbha—The fruits suited for it at that time included 
pickled /avali and pickled amla. By seeing Yajfia-bhuk, the denizens 
of heaven are delighted by Him, but here it is said: bala-kelih san 
bubhuje (He ate while having fun like a boy) is the huge particularity. 


Visvanatha Cakravarti—Here Suka talks about Krsna’s bhojana- 
lila among them. It does not compare to anything. “He was holding 
(bibhrat = dadhat) a flute between the belly and the clothes” 
(jathara-patayoh = udara-vastrayoh madhye)—only on the right 
side, because of the suitability of the resplendence. 

“He was holding a horn and a staff on the left side. In the left 
hand He was holding a big, moist morsel of rice and yogurt (masrna- 
kavalam = snigdham brhad dadhy-odana-kavalam).” 

“He was holding fruits suited for that, such as pickled karira 
and pickled /avali, in the junctions of the fingers of the left hand, by 
expanding the hand.”” Or He was holding those fruits, which were 
small chunks that had become the purpose for eating that big morsel 
of rice and yogurt, in the fingers of the right hand: To take bigger 
chunks, fitted for entering the mouth after individualizing them, 
He would grab a morsel in His left hand. Krsna was abiding in the 
middle (madhye tisthan)—facing everyone, like a whorl. 

In point of svair narmabhih (with His own jokes): *Hey bees! 
Why do you dash toward My face? You should go to Madhumangala, 


76 According to Amara-kosa, karira is a bamboo shoot (3.3.173). Another 
definition is: karire tu krakara-granthilàv ubhau, “Karira, krakara, and 
granthila are synonymous" (Amara-kosa 2.4.77). One definition of granthila 
in Monier-Williams is ginger. 
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a delicate youth, who is over here.” “Krsna, my companion, why do 
you make bees devour me, a young Brahmana boy? I think they 
do not even fear killing a Brahmana." *Hey monkeys of the forest, 
even while you, who want to eat, are awake, My priya-sakhas eat 
without a hindrance, so all of you should come unnoticed." There 
was an implied joke for Him too, by the satya-sankalpata-sakti and 
by the /ila-sakti, “O Svāmī, Prabhu! If You want to take a break from 
eating to have more fun, Brahma is ready to jump in the mix, by the 
order of both of us!" It's understood that this was unperceived and 
agreeable. 

“While the multitude of people who reside in Svarga were 
looking with amazement (svarge loke misati = tad-vasi-jana-vrnde 
ascaryena pasyati sati), Yajüa-bhuk—that is, ‘although in fire 
sacrifices He eats, merely by accepting an oblation, the offering 
which is unvitiated, is purified by mantras and is offered merely with 
some wording’—had fun with the boys (bala-kelih = balaih saha 
kelih yasya)," a fun consisting of taking and giving to one another 
the food that was eaten, in addition to praising and criticizing the 
food. 


Baladeva Vidyabhiisana—Suka talks about the eating style of 
Nanda's son, which is distinct from everything, among them. 
He was bearing His flute on the right side—because of a profuse 
resplendence—between His abdomen and His garment, out of fear 
of theft. He was bearing a horn and a staff on the left side. He was 
holding a soft morsel of yogurt and rice in His left hand. He was 
holding pickled karira and pickled amalaki, and other fruits suitable 
for that, in the junctions of the fingers of His left hand. Yajna-bhuk 
is derived as yajfiesu bhunkte (He eats in Vedic sacrifices). 


Vallabhacarya— While saying that the Lord ate, for the sake of 
a meditation he repeatedly describes how the form was. There 
is a yellow garment on the edge of the waist, as in the case of a 
wrestler. Of the flute and other objects in His hand at that time, He 
placed a flute between the abdomen and the garment. A horn and 
a staff were on either side (srriga-vetre ca kakse = srngam vetram ca 
kaksayoh). In His left hand was a glossy (masrna = cikkana) morsel 
of rice endowed with ghee, yogurt, and so forth. Bibhratis connected 
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everywhere. The fruits suited for the yogurt and rice are jambu and 
so on. Svaih signifies asadharanaih. 


10.13.12 
bharataivam vatsa-pesu bhufijanesv acyutatmasu | 
vatsás tv antar-vane düram vivisus trna-lobhitah || 


bharata—O descendant of Bharata; evam—in this way; vatsa-pesu 
bhunjanesu—while the protectors of calves were eating; acyuta- 
atmasu—they whose hearts/minds are for Acyuta; vatsah—the 
calves; tu—however; antah-vane—within the forest; diram—far; 
vivisuh—entered; trna-lobhitah—greedy for grass. 


bharata! evam vatsa-pesu acyutatmasu bhufijanesu vatsah tu trna- 
lobhitah (santah) antar-vane düram vivisuh. 


O descendant of Bharata, while the calf herders, whose hearts are 
for Acyuta, were eating in this manner, the calves, greedy for grass, 
entered far within the woodland. 


Sanatana Gosvami—Evam means ukta-prakdrena (in the 
aforementioned manner). The boys’ minds (atma = manah) did not 
fall, meaning they did not cease (acyuta = askhalita), from eating." 
Or *Their minds are in Acyuta." *While they were eating, the calves, 
being greedy (trna-lobhitah = trnaih lobhitah santah) because of soft 
and sweet grass abiding further and further ahead..." Alternatively, 
"the calves, who were confined in a green field, being greedy for 
grass out of hunger on account of Brahma.” The reason in all cases 
is the inability to directly see the Lord. 

Bharata is a vocative due to sadness because an unexpected 
occurrence of great sorrow falls at a time of great bliss. The sense 
is this: Yudhisthira and other grandfathers of his are descendants 
of Bharata; they were happy by enjoying the knigdom, the festivity 
of Ràjasüya, and so on; “This was like when the unhappiness of 
residing in the forest fell at the time of such happiness." For the sake 
of the appearance of a special Rasa in Sri Krsna's foremost Rasikas, 
generally it happens that way, by His will. 
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Jiva Gosvami— Their minds are in Acyuta (acyutatmasu = acyute 
bhagavati àtmà manah yesam tesu). The calves, greedy for grass, 
entered far within the woodland. Or Brahma made the calves greedy 
for grass. Bharata is a vocative due to sadness. 


Vamsidhara Pandita (Bhavartha-dipikà-prakas$a)—The implied 
sense of acyutátmasu is that their minds were not disposed to turn 
back to the calves, and so forth. 


10.13.13 
tan drstvà bhaya-santrastan tice krsno ’sya bhi-bhayam | 
mitràny asan mà viramate-hanesye vatsakan aham || 


tan—them; drstva—after seeing; bhaya-santrastan—who were 
trembling on account of fear; üce—said; krsnah—Krsna; asya bhi- 
bhayam—the fear of the fear of this [world]; mitrani—O friends; 
asat—from eating; mà viramata—do not desist; iha—here; dnesye 
vatsakan aham—I will bring the calves. 


tan (vatsa-pàn) bhaya-santrastan drstvà, “mitrani! (yàyam) asat ma 
viramata. aham vatsakan iha anesye" (iti) krsnah asya (visvasya) bhi- 
bhayam üce. 


Seeing the boys trembling out of fear, Krsna, a terror for Death too, 
said: “Hey friends, don't stop eating. I'll bring the calves here." 


Sridhara Svàmi—The boys were afraid because of reasons to fear 
(bhi-bhayam = bhaya-hetubhyah bhayam). Asya stands for apasya, 
“after driving away" their fear. Or it is a noun: asya visvasya bhiyo 
"pi bhayam yah Sri-krsnah, “Sri Krsna is the fear of the world (asya 
= visvasya) and even of fear itself.” “Do not desist from eating (asat 
= bhojanat).” In this line, the extra syllable is poetic license. 


Sanatana Gosvami— Upon seeing them, the calf herders (tàn = 
vatsa-pan), who were frightened out of fear (bhaya-santrastan = 
bhayena santrastan)” due to not seeing the calves. Or they were 
shaking out of fear (bhaya-santrastan = bhayena kampamanan) 
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of their fathers, etc., since the calves were absent. Alternatively: 
abhaya-santrastan, by a coalescence of the vowel a. Although they 
are naturally devoid of fear (abhaya = abhayan = bhaya-rahitan 
api), at that time they were completely scared (santrastan = samyak 
trastan). Or, abhaya is a vocative: In this way he makes Sri Pariksit 
take a deep breath by implying that they are not afraid. 

Asya bhi-bhayam means: asya visvasya api ya bhih tasyah api 
bhayam, svatah eva sarvabhaya-pradah, “He is fear even for the 
worldly fear, that is, He automatically gives fearlessness to all.” 
Therefore the gist is: Their fear dissipated at once, just by saying 
that. “Only I, alone (aham = aham eva = ekaki), will bring all the 
calves (vatsakan = vatsakan sarvan eva).” Mitrani (friends) is a 
vocative: He pacifies them by evoking deep affection. In that way 
He makes them aware: “If you stop eating, I will be very unhappy.” 
For this reason it’s understood that no one went in His association. 


Jiva Gosvami—(Additions are underlined.) “Upon seeing them, 
the calf herders (tan = vatsa-pan), who were frightened out of fear 
(bhaya-santrastan = bhayena udvignan)” due to not seeing the 
calves. Asya bhi-bhayam means: asya visvasya api ya bhih tasyah 
api bhayam, svabhavatah eva sarvabhaya-pradah, “He is fear even 
for the worldly fear, that is, He naturally gives fearlessness to all.” 
Therefore the gist is: Their fear dissipated just by saying that. 

“Only I, alone (aham = aham eva = ekaki), will bring all the 
calves (vatsakan = vatsakan sarvan eva) right here (iha = iha eva).” 
Mitrani (friends) is a vocative. He pacifies them by evoking deep 
affection. In that way He makes them aware: “If you stop eating, I 
will be very unhappy.” For this reason it’s understood that no one 
went in His association. 


Krama-sandarbha—No one went with Him only because of His 
zeal. 


Visvanatha Cakravarti—“He is fear even for the fear of this world.” 
This means He gives fear (asya bhi-bhayam = asya visvasya ya bhih 
tasyah api bhayam bhaya-pradah). The ancient grammarians say this 
verse, which has one line of nine syllables, is a variety of anustup. 
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Baladeva Vidyabhüsana— He is fear for the fear of this world." By 
the derivation of bhayam as: bibheti asmdd iti, “one fears this," He 
gives fear, in the light of the sacred text: yah kala-kalah, “He is the 
death of Death" (jah kala-kalah, Svetasvatara Upanisad 6.2). “Hey 
friends!” (mitrani = he sakhayah): The sense is, “Don’t break the 
rows.” Thus only He jumped and left. 


Vallabhacarya—Asya bhi-bhayam means: asya jagatah ya bhih 
mrtyuh tasyah api bhaya-rüpah, “He is a form of fear for Death 
(bhi = mrtyu), which is the terror of this world,” since the Sruti says: 
bhisdsmad vatah pavate, “Out of fear of the Lord the wind blows" 
(lit. There is a desire to instill fear; because of this, the wind blows) 
(Taittiriya Upanisad 2.8.10) (Katha Upanisad 2.3.3). 


10.13.14 


ity uktvadri-dari-kufija-gahvaresv àtma-vatsakàn | 
vicinvan bhagavan krsnah sa-pàni-kavalo yayau || 


iti uktva—after speaking thus; adri-dari-kufija-gahvaresu—in 
mountains, caves, groves, and deep places; atma-vatsakan—His 
calves of His own [folks]; vicinvan—to search for; bhagavan 
krsnah—Lord Krsna; sa-pani-kavalah—He who has a morsel in the 
hand; yayau—went. 


ity uktva bhagavan krsnah sa-pani-kavalah (san) adri-dari-kufija- 
gahvaresu átma-vatsakàn vicinvan yayau. 


After saying so, Lord Krsna, morsel in hand, went to search for His 
calves in mountains, mountain caves, arbors, and ravines. 


Sridhara Svami—Adri-dari-kufija-gahvaresu means: adrisu tad- 
darisu kufjesu  latadi-pihitodara-vivaresu | gahvaresu | sankata- 
sthanesu, “in mountains; in mountain caves; in kuñjas, i.e. in open 
spaces whose interior is covered by creepers etc.; and in impervious 
places (gahvaresu = sankata-sthanesu).” 


Sanatana Gosvami—“He went to look for His calves (atma-vatsakàn 
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= Gtmanah vatsakan)” because the other calves were theirs, and also 
due to softheartedness on account of being a cowherd prince. Thus, 
the suffix /sJat[r] in vicinvan (to look for) has the sense of hetu 
(reason). The gist is: anvestum (to search). Or, *While searching 
(vicinvan = vicinvan san) in caves and so on, he wandered here and 
there (yayau = tatra tatra babhrama).” 

“How is it possible that He went alone in this manner?" In that 
regard he says: bhagavan, “He is most merciful” (= parama-dayaluh), 
and moreover: krsnah, that is to say: sarva-cittakarsaka-madhura- 
lilah, “He whose sweet pastimes attract everyone’s hearts.” 

The reason for having a morsel in hand (sa-pani-kavalah) is 
either to bewilder Sri Brahma, which has to be done, or to satisfy 
His companions. 


Jiva Gosvami—^He went to look for (vicinvan = anvestum) His 
own calves (atma-vatsakàn = atmanah vatsakan)” because other 
calves are theirs, and also due to a special sneha, on account of 
being a cowherd prince. Alternatively, “While searching (vicinvan = 
vicinvan san) in caves and so on, he wandered here and there (yayau 
= tatra tatra babhrama).” 

On top of that, He was sa-pani-kavalah. Even though He is 
bhagavan krsnah. The gist is: svayam bhagavan api (although He is 
the Lord in person). The drift is: “What a wonder! All of you should 
see His quality of being most merciful.” 


Krama-sandarbha—Regarding dtma-vatsakan, even Bhagavan 
went in that way with the notion that everything belongs to Him. 


Visvanatha Cakravarti—The sense of sa-pdni-kavalah (with a 
morsel in hand) is: To eat something, even at the time of looking 
for calves. 


Vallabhacarya— In kufijas means ‘in valleys’ (kuñja = kufijesu = 
dronisu). Gahvaresu signifies bhayanaka-sthanesu, “in frightful 
locations.” 


Sukadeva Acarya—Gahvaresu means durgama-sthanesu (in places 
that are hard to access). 
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10.13.15 
ambhojanma-janis tad-antara-gato mayarbhakasyesitur 
drastum mafiju mahitvam anyad api tad-vatsan ito vatsa-pan | 
nitvanyatra kurüdvahantar-adadhat khe ’vasthito yah pura 
drstvaghasura-moksanam prabhavatah praptah param vismayam || 
(sardüla-vikriditam) 


ambhah-janma—wass from a lotus (“whose birth was in water"); 
janih—he whose birth; tat-antara-gatah—who went to that interval 
[of time]; maya-arbhakasya—of He who is a boy by Maya; isituh—of 
God (“the master"); drastum—in order to see; manju—charming; 
mahitvam—greatness; anyat api—yet another; tat-vatsan—His 
calves; itah—from here; vatsa-pàn—[and] the protectors of calves; 
nitva—after bringing; anyatra—to another place; kurüdvaha—O 
offspring of Kuru; antar-adadhat—he disappeared; khe avasthitah— 
was situated in the sky; yah—who; pura—at first; drstva—after 
seeing; aghasura-moksanam—Aghasura’s liberation; prabhavatah— 
[effected] by He who controls; praptah—got; param vismayam— 
high amazement. 


kurüdvaha! yah (brahma) pura khe avasthitah (san) prabhavatah 
(Sri-krsnasya) aghàüsura-moksanam | drstvà param | vismayam 
praptah, (sah brahmàá) ambhojanma-janih tad-antara-gatah (san) 
mayarbhakasya isituh anyad api mafiju mahitvam drastum tad- 
vatsan vatsa-pàn (ca) itah (sthanad) anyatra nitvà antar-adadhat. 


Lotus-born Brahma, positioned in the sky, was highly amazed by 
observing Aghasura’s liberation at the hands of all-powerful Krsna, 
O descendant of Kuru. Later, Brahma arrived during that interval. 
To see yet another charming glory of the Master, who is a child 
by Maya, he led His calves and the calf herders from this place to 
another and disappeared. 


Sridhara Svami—“Brahma, whose birth is froma lotus (ambhojanma- 
janih = padmad janih yasya sah), came on this occasion (tad-antara- 
gatah = tasmin avasare gatah) (gatah = agatah)—or he obtained that 
hole (tad-antara-gatah = tat chidram praptah), an opportunity to hide 
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them. In order to see (drastum) yet another (anyad api) charming 
(mafiju  manoharam) glory (mahitvam = mahimanam), he brought 
His calves (tat-vatsàn = tasya vatsán) and the calf herders (vatsa-pan 
= vatsa-pan ca) from this place (itah = itah sthànát) to another and 
personally disappeared (antar-adadhat = svayam tiro-babhüva)." 
Prabhavatah (of the all-powerful) denotes Sri Krsna. 


Sanatana Gosvami—With the epithet ambhojanma-janih (lotus- 
born), Suka implies that Brahma is highly favored, on account of 
being born from the lotus of the navel. /situh (of the Master) signifies 
jagad-isasya (of Krsna, the controller of the universe). Or it means 
pitrtva-gurutvadina nijesvarasya, “of his own Lord, due to being the 
father, the guru, and so on.” In that line of thought, mayarbhakasya 
(of Him who is a boy by Maya) means: maya kautuka-kapatyam 
tad-yuktarbhakasya, “a little boy who has a jovial deceit (maya = 
kautuka-kapatya).” Alternatively: māyayā krpayà arbhakasya satah, 
“who was a little boy, due to His mercy.” Or, by a coalescence of the 
vowel a, amayarbhakasya. He is amaya, that is, either “He among 
whose devotees Maya does not exist” or “He because of whom 
Maya does not stay among the devotees,” and He is arbhaka (a little 
boy). Alternatively, amayarbhakasya means: amayam visuddham 
arbhanam tesam kam sukham yasmat tasya, “He because of whom 
those boys have joy (ka = sukha), which is devoid of Maya, i.e. 
pure." Or, here maya means cit-sakti. For this reason, isituh signifies 
“of Him who is intent on manifesting His aisvarya.” 

“In order to see, later on also (api = param api), something other 
(anyat) than Aghasura’s liberation—or anything other than the 
aforementioned meal.” In this way, the idea that Brahma is testing 
Krsna is rejected, and so his endeavor only culminates in bhakti. 

“Brahma brought Krsna's calves (tat-vatsàn = tasya vatsan) from 
one place (itah = eka-sthandat) to another.” The purpose was to test 
the Lord. It’s inferred that although Brahma can have no influence 
over Krsna’s calves, Krsna’s own Maya, being permitted by Him to 
delight Brahma, was able to do everything. Consequently, later it 
will be said that Baladeva too was bewildered (10.13.37). 

The vocative kulodvaha portends: sad-raja-kulodbhava, “O 
you who have a birth in a clan of eminent kings!” The idea is: “Do 
not think of this situation only in terms of ‘Brahma, the topmost 
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transcendentalist, committed an offense." 

Brahma disappeared (antar-adadhat), meaning he hid 
somewhere in the area. Or he secretly went to his own planet, either 
because he was unable to see the Lord out of fear, or because of the 
appropriateness of laying low for a while, like a thief, after the thrill 
of playing a trick on Krsna. 

“Brahma had become highly astonished by seeing Agha's 
liberation by Krsna, who had taken His power to the next level" 
(prabhavatah = prabhavam vitanvatah sri-krsnasya) in such a way 
that it remains ever new." 


Jiva Gosvami— The genitive case in prabhavatah signifies the kartā 
(the doer) of the action expressed in the participle moksanam. 
“Beholding Agha's liberation done by the Almighty (prabhavatah 
= prabhuna), Brahma became highly astonished,” although he, 
Brahma, is automatically omniscient on account of being born from 
the lotus of the navel of the Maha-Purusa. 

Brahma, looking for an opportunity (tad-antara-gatah = anvesta- 
tat-chidrah san) to see yet another charming glory of that sort 
(anyad api = anyad api tat-tadsam) of the Master (isituh), brought 
the calves and the calf herders from this place (itah = itah sthanat) 
to another—this means he hid them in an area of Sri Vrndavana— 
and disappeared of his own accord (antar-adadhat = svayam antar- 
adadhdat), like a thief. But it’s understood from these two upcoming 
texts that Brahma brought back the boys and the calves to their 
respective places and kept them there: 


yavanto gokule balah sa-vatsah sarva eva hi | 
mayasaye s$ayana me nadyapi punar utthitah || 


“All the boys that were in Gokula, along with calves, are sleeping 
even now on the bed of my magic and have still not arisen." (10.13.41) 


77  Sanàtana Gosvami is following the order of the words in the verse, yet 
this clause, the fourth line in the verse, should have been the first, as Jiva 
Gosvami indicates. This constitutes the literary fault called samapta-punar- 
átta (continuing with a participle when the sentence is already complete) 
(Sahitya-kaumudi 7.62) (Alankara-kaustubha 10.86) especially because the 
meaning of the fourth line is referred to in the second line: drastum mafiju 
mahitvam anyad api (to see yet another lovely glory). 


160 Symphony of Commentaries 


tato 'nujfiapya bhagavan svabhuvam prag avasthitan | 
vatsan pulinam aninye yatha-purva-sakham svakam || 


“After giving Brahma, who was born from Him, permission to 
leave, the Lord brought the calves, which were busy as before, to 
His personal sandbank, where the previous sakhas were rightly 
situated.” (10.14.42) ” 


Although the boys’ qualities are similar to Sri Krsna’s, that they 
were almost completely defeated by Brahma’s magic is possible only 
because they too, like the Lord, have human pastimes. Otherwise 
the human pastimes could not take place. 

If the Lord, whose glory is manifest in this manner, and Brahma 
are omniscient, why was he astonished? And moreover why did 
Brahma do what seems to be a test, which is next to useless? In 
response Suka says mayarbhakasya, which means “of a little boy who 
has the quality of bewildering (maya = mohanata) (mayarbhakasya 
= mohanata-yuktarbhakasya).” This is the conclusion also as regards 
Brahma’s repeated stupefaction. The gist is “of Him whose pastimes 
as a little boy bewilder everyone.” This means: By His quality of 
bewildering in that way, He repeatedly makes everyone forget that 
He is God. 

The following is intended to be communicated: Brahma became 
amazed and lost all inhibition simply by the bewildering nature of 
Krsna’s bhojana-lila in the forest, which was just as bewildering as 
previous baby pastimes of His, and so Brahma was inspired to see 
whether Krsna had more aisvarya of that sort. 

Regarding the vocative kulodvaha, this is suggested: “See! By 
the quality of bewildering others, His balya-lilà of this kind bewilders 
even Brahma in that way, even though his mind is firmly implanted 
in the highest jana (awareness).” 


78 Still, Sanàtana Gosvami says the boys and calves under the spell of 
Brahma's magic remained where they were for one year, but no one saw 
them. At the end of one year, Krsna brought those original calves to the 
original sandbank where the original boys were (Brhad-vaisnava-tosani 
10.14.42). In Visvanatha Cakravarti's opinion, the mdyika versions were 
never needed back (Sarartha-darsini 10.13.61). 


Chapter Thirteen 161 


Visvanatha Cakravarti—A mbhojanma-janih means: ambhojanmanah 
kamalad janih yasya, *he whose birth is from a lotus," hence although 
Brahma is conscious, he is dull on account of having a dull lineage. 
That he used his magic toward the Lord, even though He has great 
magic, in order to test Him, is an implied insult. 

Here the explanation should not be that Brahma’s magic 
bewildered the priya-sakhás and other companions of the Lord, 
whose body is spiritual, because that makes no sense, on account of 
a contradiction with this text: vatsan pulinam àninye yatha-pürva- 
sakham svakam, “The Lord brought the calves, which were busy as 
before, to His personal sandbank” (10.14.42).” 

The bewilderment of the Lord's mother by Pütanà's magic, 
for example, took place only because /ila-sakti allowed it, for the 
purpose of the success of those pastimes and to evoke the Rasa of 
astonishment; it did not occur automatically. Here, however, what 
accomplishment of a pastime by Brahma's magic is there by only 
inducing Krsna's friends to sleep? Therefore the bewilderment of 
these ones was only done by Yogamaya, also because of a later 
text: Arsna-mayahatatmanam,* “the boys, struck by Krsna's Maya” 
(10.14.43). 

Nor should the explanation be this: “Brahma lead them, who 
were only bewildered by Krsna’s Maya, to another place," because 
Suka will say: satyah ke katare neti jfiatum neste kathaficana, “Brahma 
was not able by any means to understand which of the two groups 
was real” (10.13.43), in reference to this utterance of Brahma: iti 
ete 'tra kutratyà man-maya-mohitetare, “Therefore, where are these 
ones here coming from? They are other than those confounded by 
my magic" (10.13.42). 

Nor is it proper to say: “On account of that, Krsna's sakhas 
are unreal." Consequently, here it should be explained in this way: 
Brahma took away illusory boys and calves. 

“Arriving on that occasion (tad-antara-gatah = tasmin avasare 
ágatah san), Brahma, after bringing the calf herders and the calves 
of Sri Krsna, the Master, who is a child (arbhakasya), from the 


79 Just ahead, Vi$vanatha Cakravarti says the boys and calves that 
Brahma abducted were mayika doubles created by Maya. 

80 This is a misquote. All editions of Bhagavatam read: krsna-mayahata 
rajan. The translation follows this reading. 
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sandbank (itah = pulinat) to another place in order to see yet another 
glory (mahitvam = mahimanam), disappeared (antar-adadhat = tiro- 
babhüva)." Whatever magic occurred was the work of the Lord's 
Maya. The sense is: To see the glory, Brahma, who was already 
bewildered by Maya, brought elsewhere the calves and calf herders 
already fashioned by Maya. 

“Now that I have stolen the calves and the calf herders after 
bewildering them by magic, either He will bring them by Himself, 
He will beseech me, or He won't understand anything. Krsna will 
think, ‘What is this godly might behind this wonder?" Brahma’s 
plan in this way is impossible without him being bewildered by 
Maya. For this reason, the following should be understood: When 
he endeavored to steal, only Yogamaya covered the real calves and 
herders and showed him those that had just been fashioned at once 
by the external Maya.*! 

The syntactical connection is: prabhavatah prabhoh krsnat 
aghasurasya moksanam drstva yo vismayam praptah, “Brahma, 
amazed after beholding the liberation of Aghasura from Krsna, the 
Almighty (prabhavatah = prabhoh = krsndat)...” 


Baladeva Vidyabhisana—When the Lord went to search for the 
calves after excusing Himself from the picnic party, Virifica, although 
Ksiradhi-natha had told him about Krsna’s power, although he 
praised the womb of His mother and although he saw His charming 
glory of liberating Agha, used his magic toward Him, the Svami, in 
order to cause further bewilderment, with this intention: “I will test 
the aisvarya of this one.” The Svami’s Maya bewildered him because 
of his offense, characterized by his using his magic that way. 

He has a birth from a lotus, in other words he is Padmabhu 
(ambhojanma-janih = padmád janih yasya sah = padma-bhih). The 
idea is: he is the recipient of mental dullness, the desire to test the 
Svami. 

"To see a charming glory of the Lord of all (isituh = 
sarvesvarasya), Nanda’s son (arbhakasya), a glory which is different 
(anyad api mafiju mahitvam) from the charming glory of Agha’s 


81 In Sarartha-darsini 10.29.8, Vi$vanatha Cakravarti says the mayika 
doubles of the gopis were created by Yogamaya. 
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liberation, Brahma, who went to Vrndatavi on the occasion of 
Agha's liberation (tad-antara-gatah = tad-antare gatah = agha- 
moksanavasare vrndatavim gatah), brought the calves and the calf 
herders from the sandbank (itah = pulinat) to another place and 
disappeared like a thief.” 

However, that was only His Maya: When he desired to steal 
the genuine calves and their herders, Yogamaya concealed them 
here and there, created others, which were similar to them, by 
Triguna, her amsa, and made him see those ones. The sense is: Being 
bewildered by her, he brought those ones elsewhere.” 


10.13.16 


tato vatsan adrstvaitya puline "pi ca vatsa-pan | 
ubhav api vane krsno vicikaya samantatah || 


tatah—from there (or in those places); vatsan—the calves; adrstva— 
not seeing; etya—after returning; puline—on the sandbank; api— 
either; ca—and [not seeing]; vatsa-pan—the calf herders; ubhau 
api—even both of them; vane—in the forest; krsnah—Krsna; 
vicikaya—searched; samantatah—all around. 


krsnah tatah vatsan adrstva (pulinam) etya puline vatsa-pàn api 
(adrstva) samantatah vane ubhau api vicikaya. 


Baladeva Vidyabhüsana— 
krsnah vatsan (sthitàn eva) adrstvà tatah ($advalad) etya puline api 
vatsa-pan (adrstva) ubhau api samantatah vane vicikaya. 


Not seeing the calves there, coming back to the sandbank, and not 
seeing the calf herders either, Krsna searched for both of them all 
over the forest. 


Sridhara Svami— He searched for (vicikàya = anviksitavan) both of 


82 Like Visvanatha Cakravarti does, Baladeva Vidyabhisana separates 
the word maya from mayarbhakasya and invents a whole sentence around 
it. 
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them: the calves and the calf herders (ubhav api = vatsán vatsa-pan 
ca)." 


Sanatana Gosvami—“ After that (tatah = tat-pascat), returning (etya 
= ágatya) to the sandbank and not seeing the calf herders either— 
nor the sikyas (ca = śikyādīni ca)—, He completely searched 
everywhere (vicikaya = mrgayáficakre) (samantatah = sarvatra 
samyaktaya)." This means He stopped thinking as God, owing to an 
overflow of profuse sneha merely by not seeing them. He searched 
for the calf herders and for the poor calves (ubhav api = vatsa-pan 
vatsakan api): “Those sakhas went somewhere, with all the things 
for the picnic, simply to look for Me, because at some point in time 
they became very morose due to My delay.” He thought like this 
because: krsnah, He is overcome by the special sneha of the people 
of Vraja. 


Jiva Gosvami—(Additions are underlined.) Tatah means tat-pascat 
(after that). Because of ca: sikyadini ca. “He searched for the calf 
herders—“Those sakhas went somewhere, with the apparatus for 
the meal, just to search for Me, being excessively morose at some 
point in time because of My delay”—and for the poor calves (ubhàv 
api = vatsa-pan vatsakan api),” which had gone elsewhere. It is said 
in this manner due to the disappearance of His proper judgement, 
even though His body is dense j/iàna and even though by nature He 


has full knowledge of everything, owing to an overflow of profuse 
sneha merely by not seeing them. 


Visvanatha Cakravarti—lIt is said that He returned after not seeing 
them. But that does not mean He did not reach them. Hence the 
words “after not seeing," although they were understood as being 
there, mean “after dramatically acting that He did not see" (adrstva 
= adarsanam abhiniya)... in order to induce Brahma to have the 
false conceit: *He was bewildered by my magic." That's the idea. 
In addition, “He searched for the calves and the boys (ubhav api 
= vatsan balan ca).” In other words: He playacted a search for them 
by means of dramatic gestures of astonishment, despondency, and 
so forth, like an actor, in view of this text: tatrodvahat pasupa-vamsa- 
sisutva-natyam, “There Brahma saw the secondless Absolute Truth, 
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who was upholding the act of being the little boy in a lineage of 
cowherds" (10.13.61). 


Baladeva Vidyabhüsana— After not seeing the calves—which 
were already there." Since it is not aprápya (after not getting), the 
sense is: “after dramatically acting that He didn't see them (adrstva 
= tesam adarsanam abhiniya).” 


Vallabhacarya— Thereafter Bhagavan returned from the forest 
after not seeing them and, not seeing the calf herders on the 
sandbank either—probably, those calf herders went to look for the 
calves by themselves—searched for those two kinds (ubhav api = 
ubhaya-vidhau api) all over the forest." 


Ganga Sahaya— After not seeing the calves in mountains, arbors 
and so on (tatah = adri-kufijadisu)..." This means He pretended to 
not see them for the sake of bewildering Brahma. 


10.13.17 
kvapy adrstvantar-vipine vatsan palams ca visva-vit | 
sarvam vidhi-krtam krsnah sahasavajagama ha Il 


kva api—anywhere; adrstva—after not seeing; antah-vipine— 
within the forest; vatsan—the calves; palàn ca—and the herders; 
visva-vit—He who knows all; sarvam—everything; vidhi-krtam— 
done by Brahma (“the doer, Creator"); krsnah—Krsna; sahasa— 
immediately; avajagama—understood; ha—(a word used to fill the 
meter). 


krsnah visva-vit vatsàn pālān ca kvapi antar-vipine adrstvà sarvam 
vidhi-krtam sahasàá avajagama. 


Vallabhacarya— 

(tatah) antar-vipine kvapi vatsàn (vatsa-)palan ca adrstva (vicare 
kriyamane) krsnah visva-vit vidhi-krtam sarvam (iti) sahasa 
avajagama. 


Not seeing the calves nor the herders anywhere within the forest, 
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Krsna, who knows all, immediately understood that everything was 
done by Vidhi. 


Sridhara Svami—“Done by Vidhi” means “done by Brahma.” 


Sanatana Gosvami—Antar-vipine means vana-madhye eva (within 
the same forest). This was because of the impossibility of going to 
the cowherd village during the madhyahna period of the day without 
their souls. 

“He at once (sahasá = sadyah eva) clearly (ha = sphutam)— 
because He is visva-vit, which means sarva-jfiah (omniscient), 
therefore: krsnah, i.e. saksad bhagavan—understood (avajagama = 
jfiatavàn) everything completely (sarvam = sarvam aSesam),” i.e. the 
bewilderment and the disappearance of the boys by magic, Brahma’s 
disappearance, his longing to see His charming glories, and so forth. 


Jiva Gosvami—(The third paragraph is new.) Antar-vipine means 
vana-madhye eva (only within the forest). That was because of the 
impossibility of going to the cowherd village during the madhyahna 
period of the day without their souls. 

He at once (sahasa = sadyah eva) completely (sarvam = asesam) 
understood (avajagama = jfiatavàn)—and clearly (ha = sphutam), 
because visva-vit, which means sarva-jfiah (omniscient); why? 
krsnah, i.e. saksad bhagavan—about Brahma's disappearance after 
making all the boys disappear by bewildering, his longing to see His 
own charming glories, and so forth. 

For all this time, the j/iana-sakti was standing aloof after seeing 
His absorption in the pastime of searching in the outdoors, and so 
on. Now, however, during an opportunity for her to take part, when 
His desire to deliberate occurred, she obliged, since all the potencies 
of the Master are subordinate to iccha-sakti (His potency of desire). 


Krama-sandarbha—Here Suka illustrates an engrossment in lilà. It 
is made to be perceived that all the potencies, beginning from jfiana- 
Sakti, remained aloof, as if the time was not right for them. When an 
opportunity for them to take action arises, they remain near Him to 
serve Him, their Self. 
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Visvanatha Cakravarti—He searched after doing what else? Suka 
answers here. This is a syntactical connection with the previous 
one: visva-vid api kvapi Sadvalad anyatrapi vatsan pulinad anyatrapi 
palan adrstva vicikaya, “He searched after not seeing the calves 
anywhere, that is, in any place other than the green field, nor the 
herders in any place other than the sandbank, although He knows 
all (visva-vit = visva-vid api)." 

Someone might wonder: *Did Krsna know the exact moment 
the calves and the boys were stolen? If so, did He know after that 
moment or after searching a little?" For this reason Suka says 
sarvam and and so on. Sahasá connotes: caurya-ksane eva brahmana 
atarkitam eva, “Everything done by Brahma was not properly 
considered by him at the time of stealing." Amara-kosa states: 
atarkite tu sahasà, *Sahasàá means atarkita (not logically pondered)” 
(3.4.7). 


Vallabhacarya— After that, when a consideration was being done 
after not seeing the calves nor the calf herders anywhere in the 
forest, visva-vit, i.e. sarva-jfia, immediately (sahasa = sighram eva) 
understood (avajagama = jnatavan): “This was done by Vidhi” 
(sarvam vidhi-krtam = vidhi-krtam sarvam iti)." Ha has the sense of 
ascarya (wonder). 


Sukadeva Acarya—Ha means sphutam (clearly). 


10.13.18 
tatah krsno mudam kartum tan-matrnam ca kasya ca | 
ubhayayitam atmanam cakre visva-krd-isvarah || 


tatah—after that; krsnah—Krsna; mudam kartum—to do the 
pleasure (to delight); tat-matrnam—of their mothers; ca—and [of 
others] (or a word used as a verse filler); kasya ca—and of Brahma; 
ubhayayitam—act as both; atmaánam cakre—made Himself; visva- 
krt-isvarah—the controller of the Maker of the universe (or visva- 
krt isvarah). 


83 In all the Sanskrit dictionaries, as an indeclinable ha is either a verse 
filler or a word indicating a vocative. But in the Purdnas, the word ha is 
often used after a verb in the perfect tense to fill the meter. This is the case 
here too. 
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tatah krsnah visva-krd isvarah tan-matrnam kasya ca mudam kartum 
atmanam ubhayayitam cakre. 


Afterward, to bring about the delight of their mothers and of 
Brahma, Krsna, the controller of the Maker of the world, turned 
Himself into the forms of calves and boys. 


Sridhara Svami—“He made Himself present as the forms of the 
calves and of their herders” (ubhaydyitam = vatsa-tat-pàála-rüpena 
vartamanam). Krsna thought, “If I remain silent, their mothers will 
become despondent. And if I bring the sames ones, Brahma might 
not be bewildered.” Therefore He did it in that way to achieve both 
objectives. 


Sanatana Gosvami—He made a double svarüpa of theirs, the calves 
and the calf herders (ubhayayitam cakre = vatsa-vatsapan ca iti evam 
dvayam tat-svarüpam cakre), because: krsnah, “He whose mind is 
attracted by bhakta-vatsalya.” That they are the forms of dense sat- 
cid-ànanda is implied by this. 

“How is it possible that His glance is beyond Maya?” In reply 
Suka says: visva-krd-isvarah, “the controller, i.e. the Almighty, the 
bestower of all potencies (i$varah = sarva-sakti-pradah prabhuh), 
even those of Brahma and others (visva-krt = visva-krtàm 
brahmadinam api)." The gist is: Nothing is impossible for Him. 
Otherwise, because of the illusory (mayika) Creation, there is an 
occurrence of similarity with Brahma and others. 


Jiva Gosvami— "To effect the pleasure (mudam kartum) of their 
mothers—who were always desiring Him as a son." The following 
should be understood because of ca (in tan-matrnam ca): And to 
privately protect the boys™ for some days, like protecting the Yadus 
in Dvaraka, out of fear of another disaster like the entrance in 
Agha's hollow, due to His engrossment in /ila. They are unable to 


84  Jiva Gosvami’s idea makes sense by considering Visvanatha 
Cakravarti’s explanation that Brahma abducted the mayika doubles of the 
boys. 
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remain without Him even for a moment. 

In this way, inasmuch as they were sleeping on the bed of Maya, 
they did not have the sorrow of separation from Him, nor did the 
Lord have extreme separation with them by seeing those various 
ones (created by Him). This too is not improper. 

With kasya ca (and to delight Brahma), Suka talks about a 
concomitant purpose, because Brahma is an updsaka of Krsna’s 
maha-mantra of eighteen syllables. In this way it is obtained that 
their bewilderment occurred by Krsna's desire, not because of the 
power of Brahma’s magic. This and that, and His own pastime, 
are not accomplished by an ordinary outlook. Thus, atmànam eva 
ubhayayitam cakre, “He turned Himself into both the calves and 
the boys." Or: dvayam tadvad àcarantam cakre, “The Lord made 
Himself behave like the two, the calves and the calf herders." The 
sense is: ubhayam iva cakre, “He made Himself as if He were the 
calves and the calf herders," insofar as there was no big difference 
between the new versions and the old versions. 

With visva-krd-isvarah, Suka hints at the ability to speedily 
create those various ones: “the controller of the Avataras such as 
the Purusas." In other words He is the Avatari. 


Visvanatha Cakravarti—Moreover, at a time when Brahma, 
bewildered by the Lord’s Maya, went back to his planet, thinking he 
was the trickster, an amusement by bhojana-lilé and the like with His 
own calves and boys as before, which would only imply that Brahma 
was not quite bewildered by Maya, would not be so wonderful, 
therefore: After puzzling His entourage, including Baladeva, all of 
whom are beyond Maya, in order to show His power to the world, 
and after puzzling Brahma to fulfill the inner desire of cows and 
cowherd ladies who long for putra-bhava toward Him and who have 
the highest vatsala, He Himself became the form of calves, boys, 
and so on (and their apparel, character, etc.) to show the Vasudeva 
forms, who numbered in the thousands, to Brahma, who has bhakti 
for Vasudeva, his sole cherished deity and the instructor of Sri 
Bhagavatam, and to throw the cowherd ladies, and others, in the 


85 In this explanation, the suffix /k]ya[r] is used in making the word 
ubhayayitam. Visvanatha Cakravarti gives a different explanation. 
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ocean of utter astonishment once again. 

“Krsna made Himself (atmaànam cakre = svayam eva cakre) 
attain both the status of calves and the status of boys (ubhayàayitam 
= ubhayam ayitam) (ubhayam = vatsatvam bàlakatvam ca) (ayitam 
= praptam).” The sense is: He manifested Himself as one who has 
the forms of calves and boys (ubhayayitam = vatsa-bàla-rüpinam). 

Visva-krd-isvarah is one word: visva-krtam mahat-srastadinam 
api isvarah, “the Lord of even the creator of mahat-tattva and of 
others." The ability for making Himself in the way explained above 
is intimated thus. 


Baladeva Vidyabhusana—Now Suka says: The highest aisvarya, 
which confused Virifica, was manifest by the Lord. Krsna became 
so many boys and calves to bring about the delight of the friends’ 
mothers, who wanted Him as a child, by being the son of those 
mothers, and to bring about the delight of Virifica by making him 
experience an over-the-top vismaya-rasa by showing more than 
thousands of Vasudeva forms. 


Vallabhacarya—The phrase visva-krd isvarah consists of two words. 
Krsna became the boys and the calves inasmuch as He is visva-krt, 
so what effort might there be? “How did He do it, since there was 
no Time, karma, or Svabhava, which produce that?” Expecting this 
Suka says: isvarah. 


Ganga Sahaya—Alternatively, ubhaydyitam is made with the suffix 
[k]ya[n] in the sense of dcara (performing, acting) after the word 
ubhaya, and then /kjta is added, in the accusative case. 


10.13.19 
yavad-vatsapa-vatsakalpaka-vapur yavat-karanghry-adikam 
yavad-yasti-visana-venu-dala-sig yavad-vibhüsambaram | 
yavac-chila-gunabhidhakrti-vayo yavad-viharadikam 
sarvam visnu-mayam giro 'iga-vad ajah sarva-svarüpo babhau || 
(sardüla-vikriditam) 


yavat-vatsa-pa-vatsaka-alpaka-vapuh—as many small bodies of calf 
herders and of poor calves as there were (and whichever kind each 
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one was); yavat-kara-anghri-adikam—as many hands, feet, etc., as 
there were (and whichever kind each one was); yávat-yasti-visana- 
venu-dala-sik—as many staffs, horn bugles, flutes, petals (or leaves), 
and sikyas (old-style jute bags used to carry stuff) as there were (and 
whichever kind each one was); yavat-vibhiisd-ambaram—as many 
ornaments and clothes as there were (and whichever kind each one 
was); yavat-sila-guna-abhidha-akrti-vayah—whatever and however 
their natures, qualities, names, and shapes were, and whatever their 
age was; yávat-vihara-aàdikam—whatever amusements and so on 
there were; sarvam—everything; visnu-mayam—made of Visnu; 
girah—of speech (or of a phrase); ariga-vat—like an aspect; ajah— 
Krsna (the unborn one); sarva-svarüpah—the underlying identity of 
all; babhau—shone. 


yavad-vatsapa-vatsakalpaka-vapuh  yavat-karanghry-addikam 
yavad-yasti-visana-venu-dala-sig yavad-vibhiisambaram yavat-sila- 
gunabhidhakrti-vayah ydavad-viharadikam, sarvam visnu-mayam 
(asti iti yà gih tasyah) girah anga-vad, ajah (krsnah tavat-)sarva- 
svarupah (san) babhau. 


Krsna, the unborn one, the underlying identity of all, was so many 
small bodies of calf herders and of calves, in whichever way their 
hands, feet, and other body parts were, and was so many staffs, 
horns, flutes, leaves, sikyas, ornaments and garments of the same 
kinds as theirs, to the extent that the temperaments, virtues, 
voices, shapes, age, amusements and so on were as before, hence 
He was resplendent as though He was the embodiment of the text 
“Everything is imbued with Visnu.” 


Sridhara Svàmi— That is exactly what Suka illustrates (His objective 
was to delight their mothers...). Dala (petal, leaf) is a particular 
instrument, the form of a leaf. Or: venu-dala is one word, which 
means venu-khanda (damaged flutes). Sik means sikya (jute bag). 
“As many small bodies of calf herders and so on there were, 
everything, to that extent, was the unborn one, Krsna, the svarüpa 
of all, who shone. There is a proverb, ‘The whole world is made of 
Visnu.’ He was like an aspect of it.” In other words, His existence 
that way was such that the proverb became evident by the nature of 
its meaning. 
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Sanatana Gosvami— That is just what he elaborates on (He is the 
Almighty). Yavat means yadrk (of which kind). Concerning alpaka, 
the suffix ka is with regard to the extremely small size of the bodies, 
on account of bālya. Or it's in consideration of being worldly, 
although they are grand as forms of sat-cid-ànanda. Alternatively, 
ka signifies Brahma: alpa-mahatmyena nyünah kah brahmā api 
yasmat tadrsam vapuh, “Krsna was their bodies, because of which 
even Brahma was lesser due to little greatness.” Thus a particularity 
of their bodies compared to Brahma’s vigraha, which is cid-rüpa-sat- 
cid-ànanda-ghana (transcendental), is intended to be expresssed, 
since they were of that kind by nature even before. Because of the 
word adi (in karanghry-ádikam): limbs such as the head, hair, nails, 
scent, tone of voice, and color, etc., are meant. 

Having mentioned the body and apparel such as ornaments, 
with yavac-chila-gunabhidhakrti-vayah Suka also talks about inner 
aspects, outward senses, etc., through those various modes of being. 
Sila means svabhàva (nature, temperament), such as expertise, sweet 
speech, and calmness. Guna (quality) denotes compassion and so 
on. Abhidhà means either nama (name) or vakyam (wording). Krti 
means karma (deeds). 

Because of the second word adi (in viharadikam): “and the 
behavior—consisting of remembering, etc., in the ways done 
before—toward mothers and fathers," owing to nondifference. 

The syntactical connection is: tavat-tat-tat-sarvam visnu-mayam 
babhüva, * All those various ones to that extent had the nature of the 
Lord (visnu-mayam = Ssri-bhagavad-atmakam babhüva)." The suffix 
maya[t] has the sense of svarüpa (nature). The word visnu is used 
with regard to being the pervader. Since only one is the form of the 
calf herders and calves in this way, and since there is separateness 
from them, nondifference, though there is difference, is stated. 
There is a fitting example: girah anga-vat, which signifies: vakyasya 
tin-sub-anta-caya-laksanasya | kartr-karmadi-padam  yatha | tadvat, 
“like one declined word, such as the subject of the verb, the object 
of the verb, etc., in relation to a sentence, which is characterized by 


86 In addition, Brahma’s body is made of transcendental sound: sabda- 
brahmátmanas tasya (3.12.48). Yet Krsna says Brahma’s body is made of 
the five elements: bhümy-ambv-agny-anilakasa bhütanam pafica-dhatavah 
a-brahma-sthavaradinam śārīrā atma-samyutah (11.21.5). 
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a bunch of verbal and nominal affixes (a sentence is the same as and 
is different from the declined words)." The Vaisnava philosophy 
called bheda (difference) is illustrated thus.*’ 

Additionally, Krsna is aja/, He is not born, meaning He does 
not appear in any way, even in the mind, by yoga and so on, hence 
He is aja. “Being the svarüpa of those various ones in this way 
(sarva-svarüpah = so’py evam tat-tat-svarüpah san), Krsna shone,” 
that is, He was was resplendent (babhau = asobhata), on account of 
being as if surrounded by groups of devotees. 

There is another explanation of babhau (He shone): Only 
one manifests as those various forms by the particularity of His 
own potency, but not by assuming those various forms separately. 
Therefore, because of the affix in ubhayayitam, the meaning is: 
ubhaya-vad àcaritam, “He made Himself act like both." Since in 
truth there is no dual status (the boys and the calves were direct 
forms of Krsna), this here is a particular philosophical conclusion 
of eminent Vaisnavas that has already been expounded upon in the 
uttara-khanda of Sri Bhagavatamrta. 

In this regard also the same example should be looked into: 
varna-mayyah girah vanyah ekasyah angam varnah yatha sabdadi- 
rüpatvena nànà-vidhah bhati tadvat, “Just as an aspect, i.e. various 
types of phonemes, of one speech, which is made of phonemes, 
shines as the form of words and so forth, so [He shone, acting like 
those forms, which are aspects of His].” 

Although the forms of dense sat-cid-ànanda is proven, also by 
the fact of being forms of the Lord in this manner, even a difference 
of senses and so forth, like the difference of the limbs such as His 
own mouth, is proven. The particularity of many, though there is no 
particularity in that way, is extremely favorable to the philosophical 
conclusion of the Vaisnavas, due to the occurrence of the adverseness 
of advaita. Only the Vaisnavas think of the Lord in terms of the 
mode of ‘body and possessor of the body’ (vigraha-vigrahi-bhava). 


Jiva Gosvami—That is just what he elaborates on. By the words 
yávat in this verse, the exact number, the exact size and so on 


87  Jiva Gosvami edited out this sentence. The word bheda should be 
bhedabheda. 
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are meant, depending on the nature of the words in a compound. 
Moreover:  yávad-vatsapa-vatsakalpaka-vapuh means:  yàávat- 
sankhyaàni vatsa-panam vatsakanam ca tathà tesu alpakanam vatsa- 
panucara-balanam | vatsakanucara-kridanam esam vapumsi tavat, 
“He was that many bodies of calf herders and calves and that many 
bodies of little boys among them who followed the calf herders and 
who played while following the calves.” 

Similarly, — yavat-karanghry-adikam means: ydvanti yat- 
pramanani karanghry-adini tavat, “He was as many hands, feet, etc., 
as there were." In yavad-yasti-visana-venu-dala-sig, the word yavat 
stands for yavanti in the sense of yat-prakarani (whose style was 
which). In yavat-sila-gunabhidhakrti-vayah, yavat means yadrsani 
(of which kinds they were). In this compound, sila means susvabhava 
(superb nature). The qualities (guna), the particulars of siksa, are 
causes of supereminence. Abhidhà denotes either vani (speech) or 
tat-tan-namabhinivesa (an absorption in those various names). Akrti 
means dkara (shape).** 

Because of the second word adi (in viharadikam): “and the 
behavior—consisting of remembering, etc, in the ways done 
before—toward mothers and fathers." 

“All those various ones to that extent was just the unborn, who 
was shining," because: sarva-svarüpah, which means: sarvam tat ca 
anyat ca prakrtaprakrtam vastu svarüpam eva àtmakam yasya sah, 
“His nature was all that and anything else that was both spiritual 
and material." 

That particular everything was of which kind? visnu-mayam, that 
is, it consisted of the Lord (visnu-mayam = sri-bhagavad-átmakam), 
but it did not consist of jivas, because of seeing the suffix maya[t] 
used in the sense of svarüpa too, as in: átmà jnana-mayah suddhah, 
"the soul, which is made of consciousness and which is pure" 
(10.47.31). The word visnu is with regard to being the pervader. 
For this reason, everything already abides in Him, because of the 
Sruti statement beginning: yad gatam bhavac ca bhavisyac ca, and 


88 By leaving out vayah, Jiva Gosvàmi implies that yadrsani does not 
apply to it. Rather, ydvat-sankhyakani (as much as its number was) applies. 
89  Jiva Gosvàmi also quotes this in the Sandarbhas. It seems to be a 
misquote for: yad bhütam bhavac ca bhavisyac ca, *that which was, is, and 
will be" (Brhad-àranyaka Upanisad 3.8.3). This is part of a series of similar 
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because of the story: Ananta. Something must go through birth to 
become manifest. That is just what Suka says with ajah (unborn). 

Because only one, Krsna, is the form of the calves, calf herders 
and so on in this way and because He is also separate from them, both 
nondifference and difference are stated, on account of acintya-sakti. 
There is an appropriate example: girah anga-vat, which signifies: 
vakyasya tin-sub-anta-caya-laksanasya kartr-karmadi-padam yatha 
tadvat, “like words that are the subject of the verb, the object of the 
verb, etc., in relation to a sentence, which is a bunch of verbal affixes 
and nominal affixes.” 

Still, the example takes place by  upacára (figurative 
superimposition of two different things as one) because on the one 
hand the verbal affixes and nominal affixes are not different from 
the declined words, and on the other the Lord is both different and 
nondifferent from those forms. 


Krama-sandarbha—In visnu-mayam, the suffix maya[t] has the 
sense of aupacarika-vikara (figurative transformations). (Everything 
is a figurative or symbolical transformation of God.) 


Visvanatha Cakravarti—That is just what he elaborates on (He 
is able to easily turn Himself into boys, calves, and the rest). The 
compound ydvad-vatsapa-vatsakalpaka-vapuh is derived as: yavat 
yat-parimanakam vatsa-panam vatsakanam ca alpakam vapuh, 
“He was the small bodies of calf herders and calves in their exact 
dimensions." The singular in vapuh is with regard to jati (class): 
the sense is: atyalpani komalani vapumsi, “delicate and very small 
bodies.” The same applies to other such compounds. 

“Krsna, who was afraid on account of being a grave disturbance 
(ajah = ajanyataya eva bhitah eva), shone, being the form of that 


questions. For instance, Gargi said to Yajfiavalkya: “That which they say 
is above heaven and below the Earth, is heaven and Earth, is also between 
them, and which was, is, and will be, is woven, warp and weft, in what?” 
(ibid.). Yajfiavalkya answers: etad vai tad aksaram, “It is the Imperishable 
(Brahman)” (ibid. 3.8.8). 

90 Aja means ‘unborn’, but here Visvanatha Cakravarti seems to be 
taking it in the meaning of ‘instigator’, from the verbal root aj gatau ksepane 
ca (1P) (to go; to throw, drive). The word ajanya (usually meaning “one 
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many bodies and so on (sarva-svarüpah-  tàvad-vapur-àdi-rüpah 
san)." As for sarvam visnu-mayam and so on, the sense is: sarvam 
visnu-mayam jagad iti prasiddha yà gih tasyah anga-vat sā gih eva 
mürtà pratyaksa yatha babhüva, “He became like an aspect of the 
proverb “The whole world is made of Visnu,” that is, He was as if 
that very proverb, embodied and directly perceptible. 


Baladeva "Vidyabhüsana— After manifesting everything, as 
mentioned above (sarvam = pürvoktam sarvam prakasya), which is 
imbued with Visnu, that is, everything consists of Himself (visnu- 
mayam = svátmakam), the unborn one, Krsna, who does not have a 
connection with a previous body and is the essence of all that (sarva- 
svarüpah = tat-sarva-svariipah), shone like an aspect of the Vedic 
text (girah = veda-vacah): ajayamano bahudha vijayate, “He who 
is not taking birth is eminent in many ways” (Mudgala Upanisad; 
Purusa-sükta of Yajur-Veda; Taittiripa Aranyaka 3.13.1).” This 
means: sã gih eva mürtà yathà pratyaksàá abhit, “He was as if that 
very proverb, embodied and directly perceptible.” 


Vallabhacarya— Yavat has the sense of avadharana (limitation).?! 

X yàvad vatsapa-vatsakalpaka-vapuh means: vatsapa-vatsakalpaka- 
vapuh yavat tavad-rüpah jatah, “He, the form of as many small bodies 
of calf herders and of poor calves as there were, was produced," and 
so on. 

How was He produced in so many ways? Expecting this, Suka 
says: sarva-svarüpah. How can one be everything? To that he says: 
sarvam visnu-mayam. The sense is: “This occurred like the meaning 
(ariga-vat = artha-vat) of the saying: sarvam visnu-mayam jagat (the 
entire world is made of God).” 


who cannot possibly be born") in his gloss ajanyataya eva is defined thus: 
ajanyam klibam utpata upasargah samam trayam, “The words: ajanyam, in 
the neuter, utpata, and upasarga, are similar [and mean “a grave disturbance" 
or “a natural phenomenon boding evil"]" (Amara-kosa 2.8.109). Aja also 
means ‘goat’. 

91  Amara-kosa states: yadvat tavac ca sákalye 'vadhau mane ’vadharane, 
“The correlatives yávat tavat are used in the senses of sakalya (entirety), 
avadhau (limit), māna (measure, size, etc.), and avadharana (limitation).” 
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Sukadeva Acarya—‘“He, the svarüpa of all to that extent (sarva- 
svarüpah = tàvat-sarva-svarüpah), shone.” The sense is: “Just as 
the meaning of the dictum “The entire world is made of Visnu” is 
apparent, so He shone (anga-vat babhau = yatha arthah pratiyate 
tatha babhau).” 


Brhat-krama-sandarbha—The word yavat has the sense of sakalya 
(entirety) and pramana (size). All the compounds that begin with 
yavat are adverbs. Sarvam visnu-mayam giro "nga-vat denotes: 
sarvam visnu-mayam jagad iti vacasah Ssarira-vat. This means: At 
first, that utterance just remained an utterance. Now, that utterance 
became as if embodied.” 


Ganga Sahaya— In every instance yavat is compounded, by the rule: 
yavad avadharane, “[In an avyayi-bháva compound,] yavat has the 
sense of limitation" (Astadhyayi 2.1.8) (tatha yavad iyattayam, HNV 
893). 

X& yavad-vatsapa-vatsakalpaka-vapuh means: ydvat-sankhyakani 
vatsapanam vatsanam alpa-pramanani komalani vapumsi, “as many 
bodies, which were soft and short, of calf herders and of calves as 
there were,” 

X&  yavat-karünghry-adikam means: ydvat-pramanani — tesam 
karanghry-ddini dehavayavah, “whichever size their hands, feet and 
other bodily parts were," 

X yavad-yasti-visdna-venu-dala-sig means: yavanti yat-prakarakani 
yastayah visanani venavah dalani puspa-patrani Ssobhartham Sira- 
ádisu dhrtani sicah sikyani ca, “whichever styles the sticks, horns, 
flutes, flower petals—which were held on their heads, etc., for the 
sake of resplendence—and jute bags were,” 

X yavad-vibhüsambaram means: yāvanti yat-prakarakani vibhiisah 
bhisanani ambarani ca, “whichever styles the ornaments and the 
clothes were,” 


92 The original Vedic text is: sarvam khalv idam brahma, “Indeed, the 
entire universe is Brahman” (Chandogya Upanisad 3.14.1). Until now, the 
purport of that was only: “Brahman is the cause of everything.” (idam jagan 
nama-ripa-vikrtam pratyaksadi-visayam brahma karanam vrddhtamatvad 
brahma. Sankaracarya’s commentary on Chand. Up. 3.14.1.). Now the sense 
is: “Everything literally is Brahman/ Visnu.” 


178 Symphony of Commentaries 


X yavat-sila-gunabhidhakrti-vayah means: yàvanti yat-prakarakani 
silani svatah-siddha-svabhavah gunah abhidha akrtih vayah avastha 
ca, “however many and whichever style of inherent temperaments, 
and qualities, names, shapes, and situations there were,” 

X& yavad-viharadikam signifies: yavanti viharddini, “as many 
amusements and so forth as there were,” 

* .. the unborn one, Sri Krsna, being the svarüpa of all to that extent 
respectively (sarva-svarüpah = tàvat-sarva-svarüpah san), shone like 
an aspect of the statement of the scriptures (girah = sruti-vakyasya): 
sarvam visnu-mayam jagat.” In other words, He shone in such a way 
that this maxim of Sruti was directly perceptible by the essential 
nature of the meaning (gireh anga-vat = sā gih eva artha-svarüpena 
pratyaksa yatha bhavati tatha babhau) (but not metaphorically, as in 
the case of sarvam khalv idam brahma). 


Alternatively: yavat-vatsapety-adikam tavat-sarvam sarva-svarupah- 
bhütah ajah bhagavan eva babhau, “Everything, which was to the 
extent of however many and whatever style the calf herders and so 
on were, was just the Lord, the unborn one, being the svarüpa of all, 
who shone." 


10.13.20 
svayam atmatma-govatsan prativaryatma-vatsapaih | 
kridann atma-viharais ca sarvatma pravisad vrajam || 


svayam atma—His own Self; atma—which were He; go-vatsan—the 
offsprings of cows; prativarya—after restraining; atma-vatsapaih— 
by the agency of the calf herders, which were He; kridan—while 
playing; atma-viharaih—by means of amusements, which were He; 
ca—and [by means of other amusements] (or a word used to fill the 
meter); sarva-atma—the Soul of all; pravisat—entered; vrajam—the 
cowherd village. 


svayam atmà atma-govatsan àatma-vatsapaih prativarya àatma- 
viharaih kridan (evam) sarvatma (san) vrajam pravisat. 


He made the calf herders, who were He, restrain the calves, which 
were He, while He Himself was having fun with amusements, which 
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were He. Being the Self of all in this way, He entered the cowherd 
village. 


Sridhara Svami— The syntactical connection is: evam sarvátmá san 
vrajam pravisat, “He, being the Soul of all in this way, entered the 
cowherd village." How? *While playing by means of amusements 
that were He (atma-viharaih)." 

“He entered after His very own Self (svayam àtmà = svayam 
ātmā eva)—this is the prayojaka (the impeller of the action of 
prativarya, which is causative)—made the calf herders, which were 
Him in another form (atma-vatsapaih = àtma-rüpaih vatsa-paih)— 
they are the prayojya-kartá (what is impelled to do the action of 
prativarya)—restrain (prativarya) the calves, which were forms of 
His (atma-govatsàn = átma-rüpàn go-vatsan),” even though this is 
the karma (the object of the action of prativarya). Thus, the action 
(Kriya) and even the karakas (the meanings of the case endings 
connected to the verb) were He in person. 


Sanatana Gosvami— Regarding go-vatsan, the addition of the word 
go (cow) suggests that the cows, who naturally had intense vatsala, 
were extremely dependent on the calves. Therefore: prativarya 
(after restraining), which signifies vanāt nivartya (after making 
them return from the forest). By the use of the word sarvatma (the 
Soul of all), a difference from the previous calves and boys is shown. 
Hence, that the new forms were lesser than the old forms is meant, 
in the sense that the old ones were the recipients of the Lord's deep 
affection. And that was already obvious by this statement of the 
Lord: 


naham atmanam āśāse mad-bhaktaih sadhubhir vind | 
Sriyam catyantikim brahman yesam gatir aham para || 


“The Lord said to Durvasa: Brahmana, without My devotees, who 
are saintly and for whom I am the highest goal, I desire neither My 


own Self nor limitless opulence." (9.4.64) 


Jiva Gosvami—(The commentary is the same.) 
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Visvanatha Cakravarti—In five verses Suka talks about His entering 
the cowshed at dusk (sayam): As before, He was playing during 
midday (madhydahna) and in the afternoon (aparahna). 

“He, being the Soul of all in this way, entered the cowherd 
village.” How? “While having fun by means of amusements— 
such as playing the flutes—with the boys, who were Him in person 
(atma-vihàraih = svayam eva atma-viharaih atmabhih atma-bhitaih 
balakaih saha ye viharah venu-vàdanadayah taih), after His very own 
Self (svayam átmà = svayam atma eva)—this is the prayojaka-karta— 
caused the calf herders, which were forms of His (atma-vatsapaih = 
atma-riipaih vatsa-paih)—even though this is the prayojya-karta— 
to restrain the calves, which were forms of His (atma-govatsán = 
atma-riipan go-vatsan)—even though this is the karma.” In other 
words, the action and the karakas were He in person. 

This should be understood: On the sandbank, the calf herders 
sat and just ate; the calves, in the green fields, only grazed on grass; 
and Krsna only traveled in the forest to search for them. All of 
this happened for one year, which seemed to be a mere instant (in 
their separate dimension). This triad was not perceived by anyone, 
was simply untouched by the boys and calves that were Krsna's 
svarüpas—who were other assistants for pastimes (lila-parikara) 
wandering in those various places every day—not even by Baladeva, 
nor even by rain, wind, sunshine, etc., and was only resplendent 
because of acintya-sakti, Yogamaya. Only one Krsna, belonging 
the triad and characterized by signs such as a morsel and a staff, 
was seen (10.13.61) at the end of the bewilderment and praised by 
Brahma. 


Vallabhacarya—“After restraining the calves, which were forms 
of Him as He Himself (atmàtma-govatsán = àtmanà àtma-rüpàn 
govatsan) (atmanà = svena eva), with the calf herders, which were 
forms of Him (atma-vatsapaih = atma-riipaih eva vatsa-paih saha), 
the Lord in person (svayam = svayam eva bhagavan) entered the 
cowherd village while having fun with games which were forms of 
Him (atma-vihàraih = àtma-rüpaih eva viharaih).” 


10.13.21 


tat-tad-vatsan prthan nitvà tat-tad-gosthe nivesya sah | 
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tat-tad-atmabhavad rajams tat-tat-sadma pravistavan || 


tat-tat-vatsan—the calves of those various [boys]; prthak—separately; 
nitva—after leading; tat-tat-gosthe—to their respective cow pens; 
nivesya—after causing to enter; sah—He; tat-tat-atma abhavat—He 
was the Self of those various ones; rajan—O king; tat-tat-sadma— 
their respective homes; pravistavan—entered. 


rajan! (krsnah) tat-tad-atma abhavad (eva). sah tat-tad-vatsan prthak 
nitvà tat-tad-gosthe nivesya tat-tat-sadma pravistavan. 


{athava: (yah sri-krsnah svi-krta-tat-tad-balaka-rüpah asti, yesam 
yesam gopa-balanam ye ye vatsah ye ye ca mata-pitarah santi, ) tat-tad- 
vatsan prthak nitva tat-tad-gosthe nivesya tat-tat-sadma pravistavan. 
(sah) rajan tat-tad-àtmà abhavat.} 


Ganga Sahaya (Anvitartha-prakasika)— 

rajan! sah (bhagavan yesam yesam gopanam ye ye vatsah yad yad 
gostham yad yat ca sadma, tesam tesam gopadnam riipena) tat-tad- 
vatsan prthak nitvà tat-tad-gosthe nivesya (svayam api) tat-tat-sadma 
pravistavan. (evam $ri-krsnah) tat-tad-atma abhavat. 


He, the original forms of those various boys, drove their respective 
calves severally, placed them in their respective cowsheds, and 
entered the boys’ respective homes, O king. 


Sridhara Svami—“He had become (abhavat) the forms of those 
various cowherd boys (tat-tad-átmà = tat-tad-gopa-bala-ripah). 
Afterward, He entered (pravistavàn = pravistah) their respective 
homes." 


Sanatana Gosvami— “While entering, He was (pravistavan abhavat 
= pravisya asit) the forms of those calf herders (tat-tad-adtma = tat-tad- 
vatsapa-rüpah)." Alternatively: tam tam sva-sva-geham pravistavan 
san tat-tad-atma tat-tad-svabhavah abhavat, “Having entered each of 
their respective homes (sadma = geham), He became one who has 
the natures of those various ones (tat-tad-atma = tat-tat-svabhavah).” 
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The vocative rdjan is said out of amazement. Or the sense is: 
bhaktyà rajamana, “O you who are shining with bhakti!” The drift is: 
“This can be understood only by Your Highness.” Or rajan modifies 
Krsna: rajamanah san, “being resplendent” for the sake of a special 
motherly affection. 


Jiva Gosvami—“While entering, He was (pravistavan abhavat = 
pravisya àsit) the original forms of those various ones (tat-tad-atma 
= tat-tat-svarüpah)." Alternatively: tat-tad-rüpena sva-sva-geham 
pravistavan san tat-tad-àtmà tat-tad-prayatnavan abhavat, “Having 
entered their respective homes (sadma = geham) as those various 
forms, He became one who had the demeanors of those various 
ones (tat-tad-àtmà = tat-tat-prayatnavan).” The sense is each boy, 
He, did things such as closing the door of the enclosure of the calves 
and then playing the flute, which became a hint for calling the 
cowherds.9? Amara-kosa states: atmà yatno dhrtir buddhih svabhavo 
brahma varsma ca, “Atman means yatna (effort, exertion), dhrti 
(firmness), buddhi (intelligence), svabhava (nature), Brahman, and 
varsman (body)” (3.3.109).™4 


Krama-sandarbha—Concerning — tat-tad-átmá, as a bahuvrihi 
compound, the meaning is: tat-tad-yatnavan bhavet, “He had the 
demeanors of those various ones." This is from the nanartha-varga 
of Amara-kosa: atma yatno dhrtir buddhih svabhavo brahma varsma 
ca. 


Visvanatha Cakravarti— The syntactical connection is: tat-tad- 
ütmà  sridama-sudama-subaladi-balaka-svarüpah | krsnas — tat-tat- 
sadma pravistavan, “Krsna, in the original forms of the boys such 


93  Jiva Gosvàmi and others explain the fourth line of the verse as 
occurring before the third line. One might wonder why Sukadeva did not 
place the lines in that order. The reason is that in an anustup, the seventh 
syllable of the first and third lines must be long. The other rules are: (1) the 
seventh syllable of the second and fourth lines must be short, (2) the fifth 
syllables must be short, and (3) the sixth syllables must be long. There are 
other, minor types of anustup. 

94  Yatna means prayatna. The word prayatna is seen in the definition 
of ātman in Visva-kosa: atma deha-mano-brahma-svabhava-dhrti-buddhisu 
prayatne ca. 
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as Sridàmà, Sudama and Subala, entered their respective homes.” 


Baladeva Vidyabhüsana— Tat-tad-àtmá means: sridama-sudama- 
subaladi-bala-svariipah [see above]. 


Vira-Raghava— Prthan nitva (by leading separately) means prthak- 
krtya (after separating). 


10.13.22 
tan-mataro venu-rava-tvarotthità 
utthapya dorbhih parirabhya nirbharam | 
sneha-snuta-stanya-payah-sudhasavam 
matva param brahma sutàn apayayan || 
(indra-vamsa) 


tat-matarah—their mothers; venu-rava—because of the sound 
of a flute; tvara—quickly; utthitah—arose; utthapya—after 
raising; dorbhih—with both arms; parirabhya—after embracing; 
nirbharam—excessively; sneha-snuta—oozing due to affection; 
stanya—existing in the breast; payah—milk; sudha-dsavam—[like] 
nectar and liquor; matva—after thinking about; param brahma—the 
higher Brahman (superior to jivas); sutan—the sons; apayayan— 
they caused to drink. 


tan-matarah venu-rava-tvarotthitah (satyah, sva-)sutàn matvà param 
brahma (eva) dorbhih utthapya nirbharam parirabhya (nirbharam) 
sneha-snuta-stanya-payah-sudhasavam apayayan. 


Arising hastily due to the sound of a flute, their mothers, thinking He 
was their son, lifted them, Para-Brahman, with both arms, embraced 
them with zeal, and gave them breast milk to drink: It was oozing 
out of love and was like nectar and liquor. 


Sridhara Syami—Suka talks about the cowherd ladies’ bewilderment. 
“Their mothers, having arisen quickly because of the sound of a 


95 Visvanatha Cakravarti leaves out the verb abhavat (He became). 
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flute (venu-rava-tvarotthitàh — venu-ravena tvarayotthitàh satyah), 
thought of the sons (sutàn matva), lifted (utthapya = uduhya) only 
Para-Brahman (param brahma = param brahma eva) using both 
arms, and made Him drink (apdyayat = padyayamasuh) milk that 
was tasty like nectar and intoxicating like rum (payah-sudhasavam 
= payah eva sudha-vat svádu ásava-vat madakam).” 


Sanatana Gosvami—He expounds the mothers’ expression of joy 
to show that their love for their sons was greater than before. Their 
mothers took them on their laps (utthapya = ankesu grhitva). Or the 
sense is they lifted their sons after they had fallen to the ground for 
offering respect. Param brahma signifies sri-krsnam. The statement 
is like that because of the manifestation of supreme aisvarya. The 
greater intensity of the mothers' love is pointed out with the words 
tvarà (hastily), nirbharam (zealously), sudhásavam (nectar and 
liquor) and so on. Such great love took place only because of Krsna, 
who was in the forms of those boys. 


Jiva Gosvami— While expounding upon their mothers’ astonishment, 
Suka illustrates that characteristic in order to mention that their 
ove was greater than before. Their mothers took them on their laps 
(utthapya = ankesu grhitva). Or the sense is they lifted their sons, 
who had offered respect. Sometimes the reading is udihya (after 
moving upward). 

Concerning param brahma, with a glimpse of His supreme 
aisvarya Sri Suka extols their good fortune, much like in the verse 
beginning aho bhagyam (10.14.32). The greater intensity of the 
mothers’ love is pointed out with the words tvara (hastily), nirbharam 
(zealously), sudhásavam (nectar and liquor) and so forth. 


Visvanatha Cakravarti—He talks about the ladies’ bewilderment 
to mention the fulfillment of their longing which had remained 
externally unperceived for a long time: “Ah, can we too have Krsna 
as a son, as in the case of Yasoda?” (as a pun: “We are like Yasoda, 
so will Krsna become our son too?)." 

"The mothers of those various ones (tan-matarah = tat-tan- 
matarah) thought of the sons, lifted only Para-Brahman using both 
arms, placed Him on their laps (arike krtva is added), and made Him 
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drink breast milk (stanya-payah = stanyam payah).” The clauses 
nirbharam parirabhya (embracing with zeal) and nirbharam snuta 
(greatly oozing) suggest that the mothers' love for their sons was 
greater than before. 

The words sneha-snuta-stanya-payah and sudhàsavam are 
separate: param brahma api sudhasavam matvà tasam stanyam payah 
apibat, *Para-Brahman too, thinking of sweet liquor, drank their 
breast milk." While repeatedly drinking it, which was imbued with 
love on account of being sneha-snuta (oozing out of love), Krsna, the 
great Rasika who relishes prema, perceived it to be tasty as nectar 
and intoxicating like rum. His fancy of becoming the sons of those 
various mothers had been in His mind for a long time. He intensely 
desired this, and at this time it came to fruition, specifically on the 
occasion of Brahma's confusion. Therefore it's understood that 
He bewildered His own friends too for a year through Yogamaya, 
since Brahma too says: stanyamrtam pitam ativa te muda, “intensely 
suckled with delight their nectarlike breast milk" (10.14.31). 


Baladeva Vidyabhusana—Hari had that desire also because of ye 
yathà màm (Gità 4.11). 


Vallabhacarya— They quickly got up when the sound of a flute was 
heard (venu-rava-tvarotthitah = venu-rave Srute tvarà utthitah jatah). 
With both arms they lifted the boys and became happy (nirvrtah” = 
nirvrtah jatah). Thinking about the sons, they made Para-Brahman 
drink breast milk.” 


ANNOTATION 

The reason Krsna is called Para-Brahman instead of only Brahman 
is that sometimes a jiva is described as Brahman, in the sense of 
“transcendental”. Examples are: veda brahmdatma-visayah, “The 
Vedas include topics about the fact that a soul is transcendental” 
(11.21.35), and: vijfianam brahma ced veda, “If one knows that the 
vijfiana-maya purusa (a soul) is transcendental” (Taittiriya Upanisad 
2.5). 


96 Nirvrtah is a variant reading, instead of nirbharam. 
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10.13.23 
tato nrponmardana-majja-lepana- 
lankàra-raksa-tilakasanadibhih | 
samlalitah svacaritaih praharsayan 
sayam gato yama-yamena madhavah || 
upajati (12) 


tatah—after that; nrpa—O king; unmardana—massage [with oil]; 
majja—bath; lepana—anointing (ot ointment); alankara—adorning 
(or ornaments); raksüá—protection (with mantras etc.); tilaka— 
tilaka; asana-adibhih—with food and so on; samlalitah—pampered; 
sva-acaritain—by His gestures; (or su-acaritaih—or by resplendent 
gestures); praharsayan—while making [them] delighted; sayam—at 
dusk; gatah—went; yama-yamena— because of the regulation of a 
time of day; madhavah—Madhava. 


Visvanatha Cakravarti— 

nrpa! yàma-yamena mdaddhavah (tat-svarüpa-bhüta-balaka-ganah 
ca sva-sva-grham) gatah. tatah (ca sah) svacaritaih praharsayan 
unmardana-majja-lepanalankara-raksà-tilakasanadibhih (matrbhih) 
sayam samlalitah. 


Baladeva Vidyabhüsana— 

nrpa! yama-yamena (hetuna) madhavah (tat-tad-balaka-vapuh tat- 
tat-sva-grham) gatah svacaritaih (matrh) praharsayan (matr-ganaih) 
unmardana-majja-lepanalankara-raksà-tilakasanadibhih sayam 
samlalitah (abhut). 


Ganga Sahaya (Anvitartha-prakasika)— 

nrpa! yama-yamena saàyam(-kàle) svacaritaih (matrh) praharsayan 
madhavah (svi-krta-tat-tad-balaka-rüpah sva-grham) gatah. tatah (ca 
sah tabhih) unmardana-majja-lepanalankara-raksa-tilakasanadibhih 
samlalitah. 


Thereafter, O king , as the forms of those various boys, Madhava, 
who had gone to their respective homes at dusk because of the 
rules for that time of day, was pampered by their mothers at first by 
being massaged, bathed, anointed, adorned, and protected, and then 
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with tilaka, food, and so forth, all the while enrapturing them with 
resplendent gestures. 


Sridhara Svami—In this way, “He reached dusk (sdyam gatah = 
sayam praptah) by the regulations of the fun of the various times 
of day (yama-yamena = tat-tat-kala-krida-niyamena). Delighting the 
mothers (praharsayan = matrh praharsayan) by His own gestures 
(svacaritaih = sva-acaritaih = svasya acaritaih)—or by resplendent 
gestures (sv-dcaritaih = sobhanaih acaritaih)—, because of that 
(tatah) He was pampered (samlalitah = upalalitah) by them (tabhih 
is added) with massages and so forth.” 


Sanatana Gosvami—lIn this verse he says Madhava, the forms of 
those various boys, happily resided in all those homes. In yama- 
yamena, yama means dinantya-prahara (the last 3 hours of daytime).”” 
In the compound, yama is in the singular, locative case. “He went 
home (gatah = grham gatah) because of the rule of returning home 
(yamena = grhágamana-niyamena) in the last 3 hours of daytime— 
since the calves had to arrive before the arrival of the cows, which 
were satisfied by the affluence of grass, like it is during the rainy 
season—and was fully spoiled (samlalitah = samyag lalitah) at dusk 
by the mothers with massages and so on." 

The gist of the vocative nrpa is: “It was like the massages, etc., 
done by the mothers of sons of great kings of your kind.” Or nrpa 
is part of the compound: nrponmardana and so on: nrpasya iva 
unmardana and so on, “massages, etc., like those for a king.” The 
massages were done with oil and so forth. Majja means ‘making 
Him bathe’ (majja = snapana). Anointing (lepana) was done with 
sandalwood paste and so on. By the word adi (etc.), news and 
questions about the forest, putting Him to sleep, etc., are meant. 

Madhavah denotes sri-kantah (the lover of Laksmi). Or ma 
means vidya (knowledge, skill). It amounts to cit-$akti. He is the 


97 A prahara is a yama, and one prahara is three muhürtas or more: te 
dve muhürtah praharah sad yamah sapta và nrnam (Bhàgavatam 3.11.8). 
According to this definition, one muhürta equals about 60 minutes, although 
Monier-Williams says one muhürta is 48 minutes. Moreover, day and night 
consist of four yamas each (Bhàágavatam 3.11.10). 
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master (dhavah - patih) of that, insofar as He was present there as 
those various forms. For example, in Sri Hari-vamsa: 


ma vidyà ca yatah prokta tasyà iso yato bhavan | 
tasman madhava-namasi dhavah svamiti sabditah || 


*Since it is affirmed that mà means knowledge and since You are 
the master of that, You are named Madhava. The sense of dhava 
(husband) is worded with svami (master). (Hari-vamsa 3.88.49) 


Jiva Gosvami—(Additions are underlined.) In this verse he says 
Madhava, the forms of those various boys, happily resided in all 
those homes. In yama-yamena, yama means dinàntya-prahara (the 
last 3 hours of daytime). In the compound, yama is in the singular, 
locative case. “He went home (gatah = grham gatah) because of the 
rule of returning home (yamena = grhagamana-niyamena) in the last 
3 hours of daytime—since the calves had to arrive in the cowherd 
village before the arrival of the cows, which were satisfied by the 
affluence of grass, which was always like the affluence during the 
rainy season—and was fully spoiled (samlalitah = samyag lalitah) 
at dusk by the mothers with massages and so on, for a period of 
three hours at the end of daytime (sayam = dinantya-danda-satkam” 
vyapya).” 

The sense of the vocative nrpa should be understood to be like 
the sense of any other such vocative stated before. The massages 
were done with oil and so forth. Majja means ‘making Him bathe’ 
(majja = snapana). Anointing (lepana) was done with sandalwood 
paste and so on. Because of the word adi: news about the forest, 


98 A prahara is a yama, and one prahara is three muhürtas or more: te 
dve muhürtah praharah sad yàmah sapta và nrnam (Bhàgavatam 3.11.8). 
According to this definition, one muhürta equals about 60 minutes, although 
Monier-Williams says one muhürta is 48 minutes. Moreover, day and night 
consist of four yamas each (Bhagavatam 3.11.10). 

99 According to Visvanatha Cakravarti, one danda corresponds to one 
nàdikà: nadika dandah, *Nádikà means danda" (Sarartha-darsini 3.11.8). 
Two nadikas make one muhürta, and six or seven nádikàs make one prahara 
(Bhagavatam 3.11.8). Six dandas are six nàádikàs, which is equivalent to 
one prahara. According to Monier-Williams, however, one ndadika is half 
a danda. 
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putting Him to sleep, etc., are included. Madhavah denotes Sri- 
kantah (the lover of Sri). An increase of affluence in those houses is 


also implied. 


Visvanatha Cakravarti—Krsna returned after nine hours had 
passed (yama-yamena = yamanam yamena) (yamena = uparamena). 
The verbal root is yam[u] uparame (to cease). The sense is tasmin 
sati (yàma-yame sati). “Krsna (madhavah = krsnah) and the group 
of boys that were of His nature (tat-svartipa-bhiita-balaka-ganah ca 
is added) went to their respective homes (gatah = sva-sva-grham 
gatah)." These additional words need to be added to the text. 

* And after that (tatah — tatah ca), He was pampered at dusk 
by the mothers (matrbhih is added)." Unmardana means sugandhi- 
tailàbhyafijanam (massaging with fragrant oil). After that, He was 
made to take a bath (majja = majjah = snapanam). 


Baladeva Vidyabhüsana—Yàma means vaàsarantyah praharah 
(the last three hours of daytime). *Because of the cessation of the 
last three hours of daytime (yama-yamena = yamasya uparamena 
hetuna), Madhava, who was the bodies of those various boys, went to 
their respective homes and was pampered at dusk by their mothers 
with massages and so on." 

Unmardana | means — sugandhi-tailabhyanjanam (rubbing 
with fragrant oil). After that (tatah), there is bathing (majja = 
snapana). “He was enrapturing the mothers (matrh praharsayan) by 
resplendent gestures (sv-dcaritaih = sobhanaih acaritaih).” 


Vallabhacarya—Majja signifies majjanam (immersion). It amounts 
to snánam (bath). “Being pampered (sarnlalitah san) with massages, 
etc., He eminently delighted (praharsayan = prakarsena harsayan 
jatah) them with gestures the boys performed before.” “He had 
gone [in their houses] at the time of dusk (sayam gatah = sayam-kale 
gatah).” The reason for that is yama-yamena, which means: yamasya 
niyamena, “because of the regulation of a period of time consisting 
of three hours (yamasya = kalasya praharatmakasya).”'™ 


100 Krsna and the boys have to return the calves in the late afternoon, 
by the end of aparahna. Later, as a rule, Krsna would return the cows well 
before 6pm (Govinda-lilamrta 19.78; Jaiva-dharma 38). The time period 


190 Symphony of Commentaries 


Madhavah means laksmi-patih. 


Ganga Sahaya—Raksa (protection) signifies waiving a cow’s tail, 
etc. 


10.13.24 
gavas tato gostham upetya satvaram 
hunkara-ghosaih parihiita-sangatan | 
svakan svakàn vatsataran apáyayan 
muhur lihantyah sravad audhasam payah || 
upajati (12) 


gavah—the cows; tatah—afterward (after the calves arrived); 
gostham—to the cowpens; upetya—after arriving; satvaram— 
quickly; hunkara-ghosaih—by mooing sounds; parihiita-sangatan— 
which were called and assembled; svakàn svakan—their own 
respective; vatsataran—older calves; apayayan—|the cows] caused 
to drink; muhuh-—repeatedly; lihantyah—while licking; sravat— 
flowing; audhasam—produced in the udder (or [flowing and] 
originating from the udder) (or existing in the udder); payah—milk. 


gavah tatah gostham satvaram upetya hunkara-ghosaih parihüta- 
sangatan svakan svakan vatsataran muhuh  lihantyah | sravad 
audhasam payah apdyayan. 


Swiftly arriving to the cowpens afterward, the cows made their 
respective older calves, which were called by mooing sounds and 
were assembled, drink milk, which was trickling from the udders. 
The cows repeatedly licked their calves. 


Sridhara Svami—He talks about the cows’ bewilderment. The 
calves were called and which were assembled (parihüta-sangatàn = 
parihütaàh ahitah ca te sangatah ca tan). 


called sayam starts at 6pm. Krsna’s returning the calves was mentioned in 
the previous verse. Habitually, at the beginning of sayam, Yasoda would 
pamper Krsna and have her servants bathe Him (Govinda-lilàmrta 20.2). 
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Sanatana Gosvami— In this verse he says the special sneha ofthe cows 
too occurred in the same way. The words svakan svakan (respective) 
are used because naturally the cows only let their offsprings suckle, 
due to a superabundance of vatsalya. Vatsataran signifies grown- 
up calves. The milk was related to the udder (ausadham = apina- 
sambandhi). The terms satvaram (quickly), muhur (repeatedly), 
sravat (trickling) and so on signify the specialty of the new love. 


Jiva Gosvami—(Additions are underlined.) In this verse he says 
the special sneha of the cows too occurred in the same way. The 
words svakàn svakan (respective) are used because their own calves 
had gotten near and because of the intensity of their possessiveness. 
Vatsataran signifies grown-up calves. The milk was the burden of 
the udder (ausadham = apina-bharam): This is said with the intent 
to express that all their milk began to flow. On top of that, the terms 
satvaram (quickly), muhur (repeatedly), sravat (trickling) and so on 
signify the specialty of the new love. 


Visvanatha Cakravarti—After that he talks about the cows’ 
bewilderment, which was like the cowherd ladies’. The calves were 
called at first and then assembled (parihiita-sangatan = parihiitah 
ádau āhūtāh tatah sangatah ca tàn). Here also, clauses are suggestive 
of an increase of affection: satvaram (quickly), muhur lihantyah 
(repeatedly licking), and muhuh sravat (repeatedly trickling). 


Vira-Raghava—Audhasam means àpinodbhavam (originating from 
the udder). 


Ganga Sahaya—Vatsataran denotes three-year-old calves. 
Audhasam means üdhasah jatam (produced from the udder).'?! 


101 This should be üdhasi jatam, because the suffix a/n] is added in the 
sense of tatra jatah (produced there) (HNV 1145). Yet another sense of 
the suffix is tatra bhavah (existing in it) (HNV 1149). In Vira-Raghava’s 
explanation, the idea is that the trickle originates from the udder: Here the 
meaning of the suffix a[n] is tatah prabhavati (it originates from that) (HNV 
1158). 
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10.13.25 


go-gopinam matrtasmin sarvā !? 


puro-vad àsv api hares tokatà mayaya vind || 


sneharddhikam vind | 


go-gopinam—the cows’ and the cowherd ladies’; matrta—motherly 
state of being; asmin—toward Him; sarva—entire; sneha-rddhikam— 
an increase of affection; vinad—except for (or without); purah-vat— 
like before; asu—among these ones; api—even (or also); hareh— 
Hari's; tokata—state of being an offspring (or stokata—littleness); 
mayaya vinà—except for (or without) an illusion. 


go-gopinam asmin (putri-bhüte krsne) sarvà matrta (upalalanadi- 
rüpá) puro-vad (asit, kintu) sneharddhikam vina. āsu (go-gopisu) 
hareh (sarva) tokata api (puro-vad àsit, kintu) māyayā vina. 


As a whole, the cows’ and the cowherd ladies motherly mood 
toward Him was just as before, save an increase of affection. Even 
Hari's mood of being little toward these ones was like before, except 
one illusion. 


Sridhara Svami—In this verse he says: An inequality to that extent 
was hard to suppress, even by Krsna. 

The motherly mood consisted of pampering Him, and so on 
(matrta = upalalanadi-rüpà matrta). “The cows’ and the cowherd 
ladies’ (go-gopinam = gavam gopinam ca) motherly mood toward 
Him, Krsna (asmin = krsne), was like it was before (puro-vad asit 
= puro-vad eva üsit), except for an increase of affection, however 
(sneharddhikam vinà = kintu snehadhikyam vina)." The sense is: 
Only a superior sneha is the particularity at this time. 

“Hari’s moods, too, of being a young calf and a young boy (tokata 
api = tokata ca = bala-bhavanadi) toward the cows and the cowherd 
ladies (āsu = go-gopisu) was just as before, except the bewilderment 
(mayaya vind = moham vina): “She is My mother; I am her son.”” 


102 asminn asit (BBT reading); asmin sarvah (Vallabhacarya’s edition). 
Most acaryas, including Sridhara Svami, take the reading asit. 
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Sanatana Gosvami— The boyish mood (tokatá = bdla-bhavah), 
which is like the previous mood of the boys and which involves 
requesting various foods, ornaments, and toys, etc., did not become 
a special possessiveness toward them without the illusion consisting 
of a special possessiveness toward them (mayayá vind =mdayaya 
mamata-visesatmikaya vind), because He was not their son before.'™ 
And now that took place by being a son. 

Thus their increase of affection for the Lord is a special 
possessiveness, since He is ason among them too. That possessiveness 
is hard even for the Lord to suppress. Because of this purport, the 
result is only a special glory of the Lord. 

Alternatively, mayaya vind means kàpatyam vind (without 
deceit): At first, there was some deceit (kapatyam = varicanam) in 
them,'™ and at this time it was in Him because of the manifestation 
of His unlimited mysteries, much like His manifestation to Yasoda. 

Or maya means dayà (compassion). The gist is: At this time, the 
affection of the Lord, who was the forms of those various boys, for 
them took place in a special way, which did not involve compassion. 

There is another interpretation, by a coalescence of the vowel: 
amayaya vind signifies “without the nonexistence of deceit.” Deceit 
toward the previous sons did not exist in them, and at this time 
He, the crestjewel of Rasikas, had that, as if for the sake of their 
happiness, on account of His nature of being a wonderful cheat. 


Jiva Gosvami—Having pointed out the superiority of His amsas 
over the previous calves and boys, in the second sentence Suka hints 
at the superiority of Ya$oda, the mother of His original form, over 
the other mothers, even though they are being praised for their good 
fortune. 

Puro-vat applies to both sentences. In the first one, the sense is 
purva-balakesu iva (like their motherly mood toward the previous 
boys), and in the next: sri-yasodayam iva (like Hari’s mood of being 
a boy toward Sri Yasoda). 


103 Jiva Gosvami skips this interpretation of maya as mamata, which is a 
common meaning in Bengali culture. 

104 They could have spent more time loving their kids—although 
Sanatana Gosvami denies this ahead—and they wanted to steal some of His 
time with Yasoda. 


194 Symphony of Commentaries 


“A motherly mood (matrta = matr-bhavah) toward Him, Sri 
Krsna, who was the forms of boys and calves, was (asit) like it was 
toward the previous boys, but without an increase of affection." This 
means the excellence of the mothers' love for Him was greater than 
their love for their own sons. 

“Hari had the same mood of a young offspring (tokata = bala- 
bhàávah eva àsit)—this means there was no other mood—toward 
these ones too (àsu api), like His mood of being a boy toward Sri 
Yasoda, but without maya." The sense is: To her, there was a true 
statement: “I am Sri Krsna,” and the manifestation of Krsna's 
original form, which is directly suitable for that. To them, however, 
there was a duplicitous statement: ^I am Sridama,” “I am Sudama,” 
and the manifestation of a form appropriate for that. Furthermore, 
it will be said: vatsa-pala-misena sah, “He, with the pretext of being a 
calf herder” (10.13.27). Visva-prakasa reads: maya dambhe krpayam 
ca, “Mayda means cheating, and mercy.” However, the meaning of 
maya as moha (bewilderment) is so figuratively. By the word api, 
in Gsv api, Sri Yasoda is obtained, otherwise Suka would have said: 
harer api. 


Visvanatha Cakravarti—“The cows’ and the cowherd ladies’ 
complete motherly mood, consisting of pampering and so on 
(matrtà sarvà = upalalanadi-mayah sarvah eva matr-bhavah), toward 
Krsna was just like it was before (puro-vat = pürva-vad eva Gsit), 
but without an increase of affection." This means: Previously, the 
mothers had more love for Krsna, Yasoda’s son, than for their own 
sons, such as Sridama and Sudama, but when He became their own 
sons, their deep affection for Ya$odà's son and for their own son 
became similar. 

“Even Hari's (hareh api) mood of a young offspring (tokata = 
bala-bhavah) toward the cows and the cowherd ladies (āsu = go- 
gopisu) was as before, but without maya." This means: At first, 
the condition of Krsna's being their son was due to being similar 
to a son only as a figurative superimposition (mayayà = upacàrena 
eva). Beginning from the day of Brahma’s confusion, however, only 
Krsna, the forms of Sridama, Sudama, etc., became their son. Thus 
Krsna had a filial mood that was according to the real meaning. 

Someone might argue: “Since it was said: yavac-chila- 
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gunabhidhakrti-vayo | yavad-viharadikam, “whatever nature, 
qualities, names, shapes, age, amusements and so on there were” 
(10.13.19), their mothers ought to have exactly as much affection 
for Sri Krsna, who has become a son, as they had for Sridama and 
the others.” Because He has no sway over prema, Krsna, as well 
as His svamsas, such as Brahma, who are considered to be inferior 
inasmuch as He is maha-mahesvara, is subordinate to prema; prema 
is not subordinate to Him. Therefore, prema is able to make one 
become less important. For this reason, here Sridhara Svami says: 
etavat tu vaisamyam krsnenapi durnivaram, “An inequality to that 
extent was hard to suppress, even by Krsna.” Moreover, that prema, 
the form of vatsalya, etc., is resplendent among their mothers and 
so on. Krsna, who is not taking interest in His own aisvarya in 
proximity to His own mother and to others, is only submissive and 
always stays that way, like the controller of a district in the presence 
of an emperor (cakravarti) of great kings. 

Nor should it be said “His dependence on others in this manner 
is faulty. He is maha-mahesvara.” On the contrary it is an ornament: 
Just as a jiva’s dependence on Maya culminates in sorrow, so 
God's dependence on prema, though He is made of ananda-rasa, 
culminates in an unequalled bliss that keeps increasing at every 
moment. This truth is realized by high-minded persons. 


Baladeva Vidyabhiisana—“Hari’s boyish mood toward the cowherd 
ladies too (sv api = gopisu api) was as before, but without the 
same notion (mayayá = buddhya).” Medini-kosa states: maya syāc 
chambari-buddhyoh, “Maya means sambari (sorcery, magic) and 
buddhi (understanding, notion).” The gist is: Previously, His mood 
was according to the notion (buddhi): “I am also the son of these 
ones,” but He was not really their son. Now, however, given that 
only Yasoda’s son was the forms of Sridama and of the others, it was 
in that way directly. 


Vallabhacarya—“Hari’s being little (harestokatá = hareh stokata) 
toward the cows and the cowherd ladies too (āsu api = go-gopisu 
api) was like before, having cast away Maya (māyayā vind = mayam 
parityajya).” This means in those forms too He was as before, in 
accordance with the svarüpa. 
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ANNOTATION 
Still, stokatá (being small) means the same as tokatà (being an 
offspring). The grammatical rule is: sátvata-paratve lopyas ca, “The 
visarga can be deleted when a sibilant (s, s, s) is followed by a hard 
consonant that is not a sibilant (ka, kha, ca, cha, ta, tha, ta, tha, pa, 
pha)” (HNV Brhat 139) (khar-pare sari và lopo vaktavyah, Varttika 
8.3.36). Thus harestokata means hare stokata, i.e. hareh stokata. 


10.13.26 


vrajaukasam sva-tokesu sneha-vally Gbdam anv-aham | 
sanair nihsima vavrdhe yathà krsne tv apürva-vat || 


vraja-okasam—of they whose abode is Vraja; sva-tokesu—for their 
own offsprings; sneha-valli—the creeper of affection; a-abdam— 
extending up to one year; anu-aham—daily; $anaih— gradually; 
nihsima—limitlessly; vavrdhe—grew; yatha—just as (or so that); 
krsne—for Krsna; tu—but; apürva-vat—as if it were unprecedented. 


Sridhara Svāmī / Ganga Sahaya— 

yatha vrajaukasam krsne (yasoda-nandane sva-putrebhyah api 
snehadhikyam pürvam üàsit, idanim) sva-tokesu (api) apürva-vat 
nihsima (yatha bhavati tatha) sneha-valli anv-aham sanair abdam 
(tathà eva) vavrdhe. 


The Vrajavasis’ creeper of love for their offsprings unlimitedly 
expanded, gradually, like the creeper of their love for Krsna Himself 
was growing as if it were unprecedented. It was so every day for one 
year. 


Alternatively: Daily for one year, the creeper of the love of the 
inhabitants of Vraja for their offsprings expanded gradually, so 
that in Krsna the creeper of love grew unlimitedly as if it were 
unprecedented. 


Sridhara Svami—He illustrates the increase of affection. “Just as 
previously (pürvam is added) the inhabitants of Vraja had more 
love for Krsna, Yasoda’s son, than for their own sons, at this time 
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it increased (vavrdhe = avardhata) in the same way toward their 
offsprings too (sva-tokesu = sva-tokesu api tatha eva).” Abdam 
signifies: à-abdam, in other words: yáavat-samvatsaram (up to a year). 
Nihsima (unlimitedly) is an adverb. 


Sanatana Gosvami— Therefore he says: All the mothers’ and 
fathers' profuse affection for Him in the form of their boys swelled. 
During one year (abdam = ekabdam), it constantly increased on 
every occasion. 

“The affection is a creeper” (sneha-valli = snehah eva valli) 
(valli = lata) because of the gradual increase, and so on. That the 
idea *He is the Lord" never occurred to those men and ladies is 
strengthened also by mentioning the superiority of the mutual 
increase of affection that was always of that sort, on account of the 
word sva (own). 

Sanaih (gradually) is said with regard to the sequence of 
pampering with affection. The suffix vat[i] in apürva-vat (as if 
unprecedented) has the sense of anadhika (unexcelled) because of 
the style of the common saying. The sense is: nitya-nütanatayà (by 
being ever fresh). Or it means anupama (incomparable). Or apürva- 
vat means ascarya-vat (with astonishment): The suffix vat[i] is used 
because in truth there is astonishment, since that increase is inherent 
in Sri Krsna. 

Nihsima is an adverb of vavrdhe (it increased unlimitedly). Thus 
there is the quality of being aparicchinna (nondelimited). A constant 
increase is also indicated with anv-aham (every day). In this way the 
supereminence of premananda over brahmananda is implied by the 
increase, since even that which is aparicchinna is ever fresh. This is 
the philosophical conclusion of the Vaisnavas that has already been 
expounded on in the uttara-khanda of Sri Bhagavatamrta. 


Jiva Gosvami—Similarly, Suka says there was something different 
about Yasoda-nandana too. Sneha-valli is construed as: snehah eva 
valli (love is a creeper), because of gradually increasing, and so 
on. Sanair is said with regard to the sequence of pampering with 
affection. 

Krsne is said because they are His amsas. The words vrajaukasam 
krsne are syntactically connected in both places: yatha krsne tatha 
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tesu vavrddhe krsne tu apürva-vat piirvam yatha nasit tathà ity 
arthah, “Their creeper of love for those sons expanded like their 
creeper of love for Him did, yet their creeper of love for Him was 
as if unprecedented," meaning it happened in ways that had not 
occurred before. 

Alternatively, yatha means yathavat (suitably): yatha yathavat 
lesu  krsnasya  tat-tad-amsesu — baladi-sikya-paryantesu — tat-tad- 
yogyam vavrdhe krsne tv apurva-vad às$carya-yuktam | vavrdhe, 
“The Vrajavasis’ creeper of love for those ones, starting from the 
boys up to the lunch bags, all of which were Krsna's various amsas, 
suitably increased, in a way appropriate for those various ones, but 
their creeper of love for Krsna Himself grew in astonishing fashion 
(apürva-vat = ascarya-yuktam).” 

In verse 19, with yavac-chila-gunabhidhakrti-vayah and so on it 
was said that Krsna assumed the forms of Sridama and other boys 
with their exact temperament and so on. Those new forms were 
Krsna but were not exactly He in person, hence the Vrajavasis had 
more love for Krsna Himself, because the fact that His svarüpa 
is superior to the others’ had not changed. This explains why the 
Vrajavasis still had more love for Him. That He assumed the same 
temperament and other qualities of those boys is not an additional 
reason, but in that way their increase of love for Krsna Himself 
could not be impeded. 


Visvanatha Cakravarti— Although it was said that the Vrajavasis’ 
increase of sneha was similar, since both Krsnas, Yas$oda-nandana 
and He who had become a son, were one form by the svarüpa, in 
order to make that clear again he talks about the increase of sneha, 
the reason for which is the supereminence of qualities only in 
Yasoda-nandana Krsna. 

The sense is: “For one year (abdam = varsam vyapya), their 
creeper of love increased every day like a creeper grows every day. 
Just as previously that creeper was increasing more for Yasoda- 
nandana Krsna than for their own sons, now it increased toward 
their young offsprings too.” (This is the same as Sridhara Svami’s 
explanation.) This means the increase of affection was equal in 
both cases, because their offsprings were Krsna. Although there is 
a similarity of the increase of affection due to a repetition of krsne 
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by the force of the word tu (in the above explanation, tu is taken to 
mean ca), still, their love for Ya$oda-nandana Krsna specifically (tu) 
was as if unprecedented, that is, it seemed ever fresh (apürva-vat = 
nitya-navayamana eva), because He has qualities, such as excellent 
beauty and cleverness, and all potencies, and because He is the amsi. 
The drift is: because the svarüpas of the Krsna that had become the 
sons of those ladies had beauty suitable for Sridama and others and 
because they were amsas. 

There is another explanation. Here it should be explained 
without a repetition of krsne tu: “Their creeper of love for their sons 
grew suitably (yathà = yathavad eva), but their creeper of love for 
Krsna (krsne tu) increased as if were unprecedented." 


Baladeva Vidyabhiisana—Sanair (gradually) means: upalālanādi- 
kramena (by the sequence of each occasion for pampering etc.). 
There is a repetition of krsne because of the word tu: “The creeper 
of love only for Krsna grew as though it were ever fresh (apürva-vat 
= nitya-navayamana eva)," since He is the amsi and since His form 
and qualities are not concealed. 


Vallabhacarya—Having mentioned the superiority of affection 
right from the beginning in this way, he talks about its growth. 
“The creeper of sneha for their respective boys (sva-tokesu = sva- 
sva-bàlakesu) grew daily. It increased unlimitedly (nihsima), so that 
(yatha) their love for Krsna specifically (krsne tu) was like before 
(pürva-vat is added), but in Krsna (Arsne tu is added) that creeper 
was as if unprecedented (apürva-vat)." The word krsne is repeated. 


10.13.27 
ittham Gtmatmanatmanam vatsa-pàla-misena sah | 
p4layan vatsa-po varsam cikride vana-gosthayoh || 


ittham—in this way; dtma—the Soul; atmana—by Himself; 
atmanam—Hinmself; vatsa-pàála-misena—with the disguise of calves 
and of calf herders; sah—He; palayan—while protecting (while 
herding); vatsa-pah—a protector of calves; varsam—for one year; 
cikride—played; vana-gosthayoh—in the forest and in the pastures. 
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Sridhara Svāmī / Visvanatha Cakravarti— 
ittham sah atmà ($ri-krsnah) vatsa-pah (bhitva tatrapi) vatsa-pala- 
misena Gtmanam atmana pàlayan varsam vana-gosthayoh cikride. 


Vira-Raghava— 
sah atma vatsa-pah ittham vatsa-pàla-misena atmanà (eva) atmànam 
palayan vana-gosthayoh varsam cikride. 


For one year, He, the Soul, a calf herder, played in the forest and in 
the pastures while herding Himself by the agency of Himself, under 
the aforementioned masquerade as many calves and calf herders. 


Sridhara Svāmī—“In this way (ittham = evam), Sri Krsna (ātmā = 
sri-krsnah) played (cikride = kriditavan) while protecting Himself by 
the agency of Himself, having become a herder of calves (vatsa-pah 
= vatsa-pah bhitva)—and in addition—under the guise of calves and 
calf herders (vatsa-pala-misena = vatsanam palanam ca misena)." 


Visvanatha Cakravarti—(The commentary is the same.) 


Sanatana Gosvami—“He (sah), the one who was assuming the 
forms of calves and of calf herders, played in Sri Vrndavana and in 
the pastures (vana-gosthayoh = Sri-vrndavane vraje ca).” The drift 
is: Nothing changed. The rest was explained by Sridhara Svami. 
Alternatively: “He, Krsna, who was by Himself, i.e. alone (atma = 
svayam eva = ekaki), played (cikride).” The sense is in truth there 
was no one but Him. 


Jiva Gosvami—“He, who was assuming the forms of calves and 
of calf herders, played in the forest and in the pastures (vana- 
gosthayoh).” The drift is: Nothing had changed anywhere there by 
any means. The rest was explained by Sridhara Svami. Alternatively: 
“He, Sri Krsna, the one without a second (atma = advitiyah eva), 
played (cikride).” 


Baladeva Vidyabhüsana— He, a calf herder, the all-pervading one 
(atmà = vibhuh), played while herding Himself, under the guise of 
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calves and of herders (vatsa-pala-misena = vatsanam palanam ca 
misena).” Thus He was not changed by any means. 


Vira-Raghava—‘“While herding Himself only by the agency of 
Himself (atmanà = átmanà eva), under the guise of calves and calf 
herders (misena = vyajena), He sported (cikride = vihrtavan) for one 
year (varsam = samvatsaram) in the forest and in the pastures.” 


Vallabhacarya—Having mentioned that the Lord’s deeds are ever 
fresh, in this verse he concludes. Misena (under the guise of) signifies 
vydja-matrena (as a show). 


Sukadeva Acarya—‘“He , the átmàü—who is the only one to be 
known in all the Vedas and is renowned in the Sruti, for example: 
esa ta átmàntaryáami, “He who abides in the eye, who is inside the 
eye, whom the eye does not know, and whose body is the eye, is 
your inner controller" (Brhad-áranyaka Upanisad 3.7.18), and: atmà 
và are drastavyah srotavyo mantavyo nididhyasitavyah, “The Soul, 
my dear, should be looked into, should be heard about, should be 
thought of, and should be desired to be meditated upon" (Brhad- 
aranyaka Upanisad 4.5.6)—played (cikride = kriditavan) in the 
forest and in the pastures, having become a herder of calves (vatsa- 
pah = vatsa-pah bhitva)—and in addition—while protecting Himself 
who was existing under the guise of calves, by the agency of Himself 
who was existing under the guise of calf herders (vatsa-pala-misena 
atmanam àtmanà = atmanam vatsa-misena santam, atmanda vatsapa- 
misena sata), as mentioned above (ittham = ukta-prakarena).” 


Ganga Sahaya—Atma denotes sarvātmā (the Soul of all). Varsam 
means samvatsara-paryantam (up to one year). The atmanepada in 
cikride (He played) is in the sense of karma-vyatihara (reciprocity 
of an action). 


105 The sūtra is: kartari karma-vyatihare, “In the active voice, [the 
átmanepada can be used after a parasmaipada verbal root] when the sense 
is karma-vyatihara (reciprocity of an action)" (Astadhyayi 1.3.14). For more 
details, consult Annotation 10.8.27. 
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ANNOTATION 

The present participle palayan can be taken in a causative sense, 
because it can be made either from the verbal root pà (2P), in a 
causative sense, by the rule: pateh pal nau, “Pal is the replacement 
of pa when /n]i follows" (HNV 573) or from the verbal root pal 
(10P). Thus, the clause átmà ātmanā ātmānam palayan, if taken in 
the causative sense, can be explained along the lines of Sridhara 
Svami and Visvanatha Cakravarti’s explanation of prayojaka-karta, 
prayojya-karta, and karma, in reference to prativarya, etc. (10.13.20). 
This could be the purport of ittham. 


10.13.28 


ekadà carayan vatsan sa-ramo vanam avisat | 
pafica-sásu triyamasu hayanapiranisv ajah || 


ekada—on one occasion; cárayan vatsan—while grazing the calves 
(or to graze the calves); sa-ramah—who was accompanied by Rama; 
vanam àvisat—entered the forest; pafica-süsu tri-yamasu—when 
five or six nights (“which has three yamas"); hàyana-apüranisu— 
which were not filling the year; ajah—Krsna (“the birthless one"). 


ekadà triyamàsu pafica-sasu hàyanapüranisu (satisu) ajah sa-ramah 
vatsán cárayan vanam àvisat. 


Five or six nights before the completion of one year, the birthless 
one, accompanied by Rama, entered the forest one day to graze the 
calves. 


Sridhara Svami—Suka speaks this verse to illustrate the following: 
For all this time, Rama too was bewildered, but at the end of one 
year, somehow he understood (verse 37). 

The literal meaning is: “when either five or six (pafica-sásu = 
paficasu và satsu va)” nights (trivamasu = ratrisu) were remaining 


106 The explanation of how satsu becomes sdsu is this: pafica-sasu is a 
bahuvrihi compound. The substantive is triyamásu, which is feminine. 
At first, sat becomes sa, by the rule: bahuvrihau samkhyeye daj abahu- 
ganat, “When there is a bahuvrihi that is to be calculated, the suffix /d/ 
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as fillers of a year (hayanapüranisu = háyanasya pürakatayà 
avasistasu).” 


Visvanatha Cakravarti—On the same occasion of Brahma’s 
bewilderment, he talks about a topic in order to make Baladeva’s 
bewilderment obvious. The literal meaning is... (The rest is the 
same.). 


Sanatana Gosvami—He is called ‘Rama’ because he delights 
(ramayati) Sri Krsna and others. Although entering the forest 
almost always occurred with him for that reason, nonetheless: ekadà 
sa-ramah (one day, accompanied by Rama), hence assuming those 
various forms at that time was with regard to making the truth 
known to Him, due to a special sneha. 

Vanam avisat signifies: “He penetrated (avisat = pravivesa) 
a dense forest near Sri Govardhana,” since His own might in the 
forest is suitable for that with him right there, due to a spontaneous 
manifestation in a special way. 

He is not born (na jayate) from a material womb, rather He 
appears by Himself, thus He is Aja. 


Jiva Gosvami—Pajica-sdsu is a statement of uncertainty, due to the 
bewilderment of prema. ‘Rama’ is because he delights (ramayati) 
Sri Krsna and others: Although entering the forest almost always 
occurred with Him for that reason, nonetheless: ekadà sa-ramah. 
This mention is to signify a special incident. And that incident 
makes the truth about His pastimes known to him, due to a special 
sneha, otherwise, because of the additional year of age of those 
boys and calves at the end of one year, on the occasion of Brahma’s 
arrival, there would be the nonaccomplishment of his experience of 
curiosity about that. Consequently, the very reason for not making 
it known before will be said. Ajah means He who, without a birth, 
became the son of those various ones. The drift is: This is about to 
become obvious. 


a[c] is applied, but not after bahu or gana" (Astadhyayi 5.4.73; Siddhanta- 
kaumudi 851; sankhyeyad ac na tu bahoh, HNV Brhat 2191). Then sa is 
made feminine: sa (krsnád dp, HNV 1081); sdsu is the locative plural in the 
feminine. 
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Vallabhacarya—Ajah is said for the purpose of indirectly informing 
that He has not taken birth (ajah = na jatah) as the forms of calves 
and of herders from their mothers, rather He Himself abides in that 
way. 


10.13.29 


tato vidürác carato gávo vatsan upa-vrajam | 
govardhanadri-sirasi carantyo dadrsus trnam || 


tatah—afterward (or from there); vidürat—especially far away; 
caratah—while grazing; gavah—the cows; vatsan—the calves; upa- 
vrajam—near the pastures; govardhana-adri-sirasi—at the top of 
Govardhana Hill; carantyah—while grazing; dadrsuh—saw; trnam— 
grass. 


Vira-Raghava— 
tatah govardhanadri-sirasi vidürat trnam carantyah gàvah upa- 
vrajam caratah vatsan dadrsuh. 


Afterward, while grazing far away, at the top of Govardhana Hill, 
the cows saw the calves grazing near the pastures. 


Sridhara Svami—The prose order is: tato dürata eva govardhana- 
sikhare carantyo gàvo vraja-samipe carato vatsān dadrsuh, “While 
grazing, already far from there (tatah vidirat = tatah düratah eva), 
at the top of Govardhana (govardhanddri-sirasi = govardhana- 
sikhare), the cows saw the calves grazing near the pastures (upa- 
vrajam = vraja-samipe)." 


Sanàtana Gosvami—Upa-vrajam denotes “near the kunda of Sri 
Radha Devi,” because of the pervasion of Vraja. Tatah means tada 
(at that time). Or the sense is: “very far (vidirat = atidüre) from 
those calves (tatah = tebhyah vatsebhyah).” 

Alternatively: govardhanadreh vidūrād upa-vrajam caratah 
vatsan trnam carantyah api dadrsuh, “Even while grazing grass, they 
saw the calves grazing near pastures far from Govardhana Hill (tatah 
= govardhanadreh).” More affection is made to be perceived thus. 
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Jiva Gosvami— Tatah means tad-anantaram (after that). Upa-vrajam 
denotes “in a region very near the kunda related to the thrashing of 
Arista, which is located at the tip of the north-east of Govardhana." 
In other words: tad-antike (near there), because of the pervasion 
of Vraja, because of being made of four krosas by the straight path 
from the region known as Sattikara (or Sattikara), and because it is 
going to be said: atha tarhy agato gostham aristo vrsabhasurah, “At 
that time, Arista, the bull demon, arrived to the pastures" (10.36.1). 

Trnam (grass) is said with the desire to express the excellence 
of it. The sense is: “when there was an engrossment in that." This 
should be understood: Now, Sri Krsna's grazing older calves is due 
to having suitability on account of some increase of age. 


Visvanatha Cakravarti—“While grazing at the summit of 
Govardhana (govardhanadri-sirasi = govardhana-srnge), the cows 
saw the calves grazing near the pastures (upa-vrajam = vrajasya 
nikate) not far from there (tato vidüràt = tato ’vidurat = tasmad 
avidirat).” 


Baladeva Vidyabhiisana— Govardhanadri-sirasi means govardhanasya 
adreh sikhare (at the top of Govardhana, which is a hill). 


Vallabhacarya— The calves were grazing especially far away (vidiirat 
= visesena durat) (dūrāt = dūre). 


10.13.30 
drstvatha tat-sneha-vaso 'smrtàtmà 
sa go-vrajo ’tyatmapa-durga-margah | 
dvi-pat kakud-griva udasya-puccho 
'gad dhunkrtair dsru-paya javena || 
upajati (11) 


drstva—after seeing; atha—afterward (or entirely); tat-sneha- 
vasah—under the control of their affection; asmrta-àtmá—by which 


107 Or govardhanddri is a compound in which the middle word was 
deleted and means “the mountain named Govardhana.” Jiva Gosvami 
explains: madhya-pada-lopas ca—govardhana-nama girih govardhana-girih 
(HNV 931 vrtti). 
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the body was forgotten; sah go-vrajah—that multitude of cows; 
aty-atma-pa-durga-margah—whose path is hard to go on and by 
whom the own keepers are overlooked; dvi-pat—biped; kakut- 
grivah—whose necks are on the hump; udàsya-pucchah—whose 
faces and tails are raised; agat—went (aorist form of the verbal root 
i[n] gatau), hunkrtaih—with moos; asru-payah—whose milk is fully 
flowing; javena—quickly. 


drstvà (ca) sah go-vrajah atha-tat-sneha-vasah asmrtatma atyatmapa- 
durga-margah (dhàvan) dvi-pat (iva pratiyamanah) kakud-grivah 
udasya-pucchah asru-payah (ca san) hunkrtaih (saha) javena agat. 


After seeing them, that multitude of cows hastily went, with moos. 
Entirely under the control of the calves’ affection, the cows forgot 
their own bodies and neglected their own keepers. The cows’ path 
was rough. They looked like bipeds, their necks were on their humps, 
their faces and tails were raised, and their milk was fully flowing. 


Sridhara Svami—At that very moment, “the entire set of cows (go- 
vrajah = gavam kalapah), attracted by the affection of those calves 
(tat-sneha-vasah = tesam vatsanam snehena akrstah) and therefore: 
asmrtatma, “by whom the body is not remembered (asmrtatma = na 
smrtah ātmā yena sah), quickly went...” near the pastures. How was 
the entire set of cows? 

X atyatmapa-durga-margah means: atikrantah àtma-pàn gopalan 
yah sah atyatma-pah, tatha durgah durgamah margah yasya sah, sah 
ca sah ca, “The multitude is atyatmapa (it has gone beyond their 
keepers, the cowherds) and it is durga-marga (its path is difficult to 
go on). 

X dvi-pat portends: While running like that with two legs joined, the 
multitude looked like bipeds (dvi-pat = dvi-pad iva pratiyamànah).'* 
X kakud-grivah means: kakudy àkuficitah grivah yasya sah, “whose 
necks are bent unto the hump." 


108 Dvi-pat is singular: one biped. Since a multitude cannot be a biped, 
the incongruity is explained by considering that the singularity of dvi-pdat is 
used in the sense of jati (category). 
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Xx udasya-pucchah means: unnamitàny asyani pucchani ca yena sah, 
“by whom the faces and the tails are elevated.” 

X asru-payáh means: sarvatah sravanti payamsi yasya sah, “whose 
milk is flowing everywhere (à = sarvatah).” In the reading àásnu- 
payah instead of asru-payah, the meaning is the same. The term go- 
vrajah also signifies that the bulls and others went. 


Sanatana Gosvami—Ca means tu (but) (in the reading drstvá ca 
instead of drstvatha), for the sake of a specialty, as compared to the 
past. And that specialty is because of the nature of fully beholding 
dear ones suddenly and unexpectedly. Or its purpose is to enlighten 
the elder brother on that day about His pastime. Even in the reading 
atha, the meaning is the same. 

With the adjectives beginning from asmrtatmd, Suka illustrates 
the same special sneha. “The multitude of cows went beyong their 
keepers and the rough path" (atyatmapa-durga-margah = atma-pan 
durga-margam ca atikrantah). 


Jiva Gosvami—(The commentary is the same. In addition:) In both 
readings, the other being astu, there is the suffix /k]vi[p] at the end. 
The absence of the affix t/uk/ is poetic license.'? 


Visvanatha Cakravarti—“Forgetting about themselves (asmrtatma 
= átmànam api vismrtya), the multitude of cows (sah go-vrajah = sah 
go-samühah) went." Atyatmapa-durga-margah means: atikrantah 
atma-pah gopah durga-margah ca yena sah, “that multitude, by 
which their own keepers, the cowherds, and the paths that are 
difficult to go on were overcome.” While running with two legs 
mutually joined, the multitude looked like bipeds (dvi-pat = dvi-pad 
iva pratiyamanah). 


109  Astu in Jiva Gosvami’s commentary is a typographical mistake. 
The two readings are dsru and dsnu, as indicated in Sridhara Svàmi's 
commentary. These are participial nouns made from the verbal roots are 
snu and sru. At first, the suffix /k]vi[p] is added in the active voice after 
a verbal root. Then /Kk/vi[p] is deleted by the rule: kevalasya pratyaya-ver 
harah (HNV 612). However, since each verbal root ends in a short vowel, 
the affix t/uk] should have been applied, by the rule: vamanat tuk prthau 
(HNV 777). The irregularity is in conformity with the meter. 
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X kakud-grivah signifies: kakudi grivah yasya sah, “whose necks are 
on the hump,” on account of facing upward. 

X udasya-pucchah means: udgatàni asyani pücchàni ca yasya sah, 
“whose tails and faces are raised." 

X asru-payah means: à samyag eva sravanti ksaranti a$rüni payamsi 
ca yasya sah, “whose tears and milk are fully flowing (à = samyak)."!!? 


Baladeva Vidyabhüsana— The syntactical connection is: sah go- 
vrajah vatsàn drstvà agat, “Upon seeing the calves, that group of 
cows went to the calves (agat = tàn agamat)." 


Bhaktisiddhanta Sarasvati—Drstvatha means atha drstva (after 
seeing the entirety), that is to say: vatsan àlokya (after beholding 
the calves). Hunkrtaih signifies: hun-karaih upalaksitah, “[the 
multitude,] characterized by mooing sounds.” 


Vallabhacarya—Go-vrajah signifies sarvah eva gavah (all the cows). 
& asmrtatma means: asmrtah atmà dehah yena sah, “by whom the 
body is forgotten.” 

& dvi-pát means: dvi-pàt jatah, “[the multitude] became bipeds." 
They were running while jumping with a pair of feet joined. 

& udasya-pucchah means: urdhvam àsye puccham yasya sah, “whose 
tails are upright, on the heads.” 

& hunkrtaih means hunkrtaih saha (with moos). 


10.13.31 


sametya gàvo 'dho vatsàn vatsavatyo "py apayayan | 
gilantya iva cangàni lihantyah svaudhasam payah || 


sametya—after assembling (or after arriving); gavah—the cows; 
adhah—below; vatsan—the calves; vatsa-vatyah—who had calves; 


110 Here Visvanatha Cakravarti takes payas in its two meanings of 
‘water’ and ‘milk’. Thus, Baladeva Vidyabhüsana's paraphrase of the above 
derivation of dsru-payah is: à samyak sravanti payamsi netra-jalani dugdhani 
ca yasya sah (Vaisnavanandini). 

Incidentally, asru and asru are synonymous, according to Amara-kosa 
(2.6.94): asru netrambu rodanam casram asru ca, “Asru, netrambu, rodanam, 
asram, and asru are synonymous [and mean ‘tear’].” 
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api—although; apayayan—caused to drink; gilantyah iva—as if 
swallowing; ca—and (or a word used to fill the meter); angani—the 
limbs; lihantyah—while licking; sva-audhasam—existing in their 
udders; payah—milk. 


(govardhanasya) adhah sametya gàvah vatsavatyah api vatsan 
(tesam) angani gilantyah iva lihantyah svaudhasam (sravat) payah 
apayayan. 


Arriving at the bottom, the cows, though they had younger calves, 
made those calves drink milk, which was flowing from their udders, 
while licking their limbs as if they were swallowing them. 


Sridhara Svami— Suka talks about the behavior of the cows, because 
of a particularity at that time. Adhah connotes: govardhanasya 
adhah (below Govardhana). Vatsavatyo ’pi means: punah prasütah 
api, “though the cows had given birth again after those." 


Sanatana Gosvami—In svaudhasam, audhasam means: udhobhyah 
sravat, “flowing from the udder.” The separation is either sva- 
audhasam, where sva means svakiyam (own), that is, “extraordinary 
by being very sweet, etc," or sv-audhasam, where su denotes 
susobhanam (very resplendent). 


Jiva Gosvami—(The commentary is the same.) 


Visvanatha Cakravarti—" Having assembled at the bottom of 
Govardhana (adhah = govardhanasya adhah), the cows, though they 
had calves that were two-days old, three-days old, etc. (vatsavatyo "pi 
= dvy-ühika-try-ühikadi-vatsavatyo ’pi), made the calves drink milk 
that was flowing by itself from the udder (audhasam = üdhobhyah 
svayam eva sravat)." Regarding gilantya iva (as if swallowing): The 
excellence of the cows' licking is suggestive of the excellence of their 
affection. 


Vallabhacarya—Svaudhasam payah means: svasya audhasi sthitam 
payah, *milk located in their udders." 


210 Symphony of Commentaries 


10.13.32 
gopas tad-rodhanayasa-maughya-lajjoru-manyuna | 
durgadhva-krcchrato "bhyetya go-vatsair dadrsuh sutan || 


gopah—the cowherd men; tat-rodhana-dyasa—of the exertion to 
stop them; maughya—on account of the fruitlessness; lajja—due 
to the embarrassment; uru-manyuná—[endowed] with great anger; 
durga—Trough (hard to travel); adhva—because of path; krcchratah— 
with great difficulty; abhyetya—after arriving; go-vatsaih—with the 
offsprings of cows; dadrsuh—saw; sutan—the sons. 


gopah_ tad-rodhanayasa-maughya-lajjoru-manyuna | (yuktàh) 
durgüdhva-krcchratah abhyetya go-vatsaih (saha svesam) sutan 
dadrsuh. 


Arriving with difficulty because of the rough path, the cowherds, 
greatly angry due to the embarrassment of the fruitlessness of their 
endeavor to stop the cows, saw their sons with the calves. 


Sridhara Svami— Arriving with great anger and embarrassment 
due to the uselessness of the exertion of stopping those cows (tad- 
rodhanáyàasa-maughya-lajjoru-manyuna = tasam gavam rodhane 
yah ayasah tasya maughyena moghatvena lajjayá saha uru-manyuna) 
and with the affliction engendered because of the rough path 
(durgadhva-krcchratah = durga-marga-janita-klesena ca yuktah""'), 
the cowherds saw the sons with the calves (go-vatsaih = go-vatsaih 
saha).” 


Sanatana Gosvami—Anvetya means pascdd dgatya (arriving 
afterward). In the other reading, the sense is: abhimukham etya, 
“having arrived right in front of the cows.” 


Jiva Gosvami—Abhyetya means abhimukham etya. Sometimes the 
reading is anvetya. 


111 The word yuktah (endowed) is added here by Ganga Sahaya 
(Anvitartha-prakasika). 
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Visvanatha Cakravarti—" Arriving with anger and embarrassment, 
due to the uselessness of the exertion of stopping those cows by 
throwing sticks etc., and with the affliction engendered because of 
the rough path (durgadhva-krcchratah = durga-marga-janita-klesena 
ca), the cowherds saw the sons along with the calves (go-vatsaih = 
go-vatsaih saha).” 


Vallabhacarya—In three verses he talks about the cowherds’ 
increase of sneha. Go-vatsaih sutan dadrsuh signifies: go-vatsaih 
saha militan sutan dadrsuh, “They saw the boys, who had assembled 
with the calves.” 


10.13.33 
tad-iksanotprema-rasaplutasaya 
jatanuraga gata-manyavo ’rbhakan | 
uduhya dorbhih parirabhya mürdhani 
ghranair avapuh paramam mudam te || 


first half: upajati (12) 
second half: upajati (11) 


tat-iksana-utprema-rasa-apluta-àsayah—whose minds are immersed 
in high prema-rasa by seeing them; jata-anuragah—they whose love 
occurred; gata-manyavah—they whose anger is gone; arbhakan— 
the little boys; uduhya—iifting; dorbhih—with [their] arms; 
parirabhya—embracing; mürdhani—on the head; ghranaih—by 
smells (or in such a way that there are many smells); avapuh—got; 
paramam—the highest; mudam—pleasure; te—they. 


te (gopah) tad-iksanotprema-rasaplutasayah | jatanuragáh gata- 
manyavah (santah svesam) arbhakan (svesam) dorbhih uduhya 
parirabhya (ca tesam) mürdhani ghranaih paramam mudam avapuh. 


By seeing their sons, the cowherd men were immersed in high 
prema-rasa, their anuraga occurred, and their anger dissipated. 
Lifting their sons with their arms and embracing them, they attained 
the topmost pleasure, all the while repeatedly smelling their heads. 
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Sridhara Svami—Afterward, their minds were immersed in high 
prema-rasa, which arose by seeing them (tad-iksanotprema- 
rasdplutasayah = tesam iksanena udgatah yah prema-rasah tasmin 
Gplutah nimagnah àsayàh yesam te). Their anger had gone away 
(gata-manyavah), though they had come to chastise them on account 
of embarrassment, anger and hardship. Not only that, “their love 
occurred” (jatanuragah = jatah anuragah yesam te). They achieved 
the highest delight by smells (ghranaih = avaghranaih) on the head 
(mürdhani)." 


Sanatana Gosvami—Although exertion and other obstacles to the 
rising of prema-rasa were mentioned and although the fault of those 
boys is suggested— because of bringing the calves on the path of the 
eyes of those cows which have the topmost vatsala, and because of 
not making the calves wander away—, nevertheless: “The cowherds’ 
minds became immersed in prema-rasa, which is elevated, or 
eminent (ut = uccah utkrstah và), by seeing the sons. The cowherds 
took theirs sons high, on their chests (udgrhya = uccaih grhitva) 
(uccaih = anke)..." In the reading udühya [Vallabhacarya's reading] 
instead of udgrhya, the long vowel is poetic license. The meaning is 
the same. 


Jiva Gosvami—(The commentary is the same.) 


Visvanatha Cakravarti—"Hey simpletons! Why were the calves 
brought here, on the path of the eyes of the cows, who have extreme 
vatsala?" Although the men had in mind to chastise their boys in 
this way,"their minds became overwhelmed by prema-rasa, which 
originated by seeing the boys (tad-iksanotprema-rasaplutasayah 
= tesam balanam iksanodbhitena prema-rasena | áplutasayáh). 
Thereafter they reached anuraga, the fifth stage of the types of 
prema, a stage consisting of intense eagerness because of two 
anuragas (for the boys, who were Krsna, and for Krsna Himself) 
(jatanuragah = premnàm eva paficamim kaksam anuragabhyam 
trsnatisaya-mayim praptah). Then they forgot about their anger 
(gata-manyavah = vismrta-krodhah).” 


Baladeva Vidyabhüsana—In the term jatanuragah, anuraga denotes 
a high condition of prema. 
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10.13.34 
tatah pravayaso gopas tokaslesa-sunirvrtà | 
krcchrác chanair apagatas tad-anusmrty-udasravah || 


tatah—after that; pravayasah gopah—old cowherd men; toka- 
aslesa—by embracing the sons; sunirvrtah—very happy; krcchrat— 
with difficulty; $anaih—gradually; apagatah—they went away; tat- 
anusmrti—by constantly remembering them; ud-asravah—they 
whose tears are [going] out. 


gopah pravayasah tokdslesa-sunirvrtah (santah) krcchrat sanaih 
apagatah. tatah (te) tad-anusmrty-udasravah (abhiivan). 


The cowherd men, who were advanced in age and were very happy 
by hugging their sons, went away with difficulty, gradually. Later 
they became tearful by constantly remembering those boys. 


Sridhara Svami—With difficulty, they went away from there. That 
is, the men, whose tears gushed out by continuously remembering 
the sons (tad-anusmrty-udasravah = tesam sutanam anusmrtya 
udgacchanti asriini yesam te), returned from there (tatah apagatah 
= tatah nivrttàh). 


Jiva Gosvami—(Additions are underlined.) They were old 
(pravayasah = vrddhah), hence for the most part they had good 
judgement, and so normally they should not be bewildered by such 
a short time of separation from their sons, yet on this occasion they 
were so bewildered. 

These old cowherds used to tend cows. Because this was 
the natural occupation for the caste of cowherds, and because 
no one could replace them, inasmuch as Krsna was too young to 
tend the cows, they themselves were herding the cows, due to the 
appropriateness of being with Him. “Later they became tearful 
by constantly remembering (anusmrti = nirantara-smarana) those 
boys." 


Visvanatha Cakravarti— The seniors (pravayasah = vrddhah), with 
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difficulty, gradually, only because of having to graze the cows, went 
away after disuniting from that hug (apagatah = tasmad aslesad 
viyujya gatah).” After that, due to a rise of the feeling of separation 
their tears emerged by continuously remembering their boys (tad- 
anusmrty-udasravah = tesam anusmrtyàá udgatasravah). 


Baladeva Vidyabhusana—“Those old cowherds—the sense is: 
although they had many children—who were very happy by 
hugging those boys (tokaslesa-sunirvrtah = tokanam tesam àslesena 
sunirvrtah), went toward the cows (apagatah = gah prati gatah) after 
disuniting from that hug gradually, with difficulty, only because of 
having to graze the cows. Then they shed tears.” 


Vallabhacarya—Here Suka says they were attracted to them even 
at the time of departure. “Though they were old (pravayasah = 
vrddhah api), the cowherd men became superbly joyful (sunivrtah 
= susthu nivrtah jatah) by embracing the boys. They went away 
from there with difficulty, gradually. They even became tearful by 
constantly remembering the boys.” 


10.13.35 


vrajasya ramah premarddher viksyautkanthyam anuksanam | 
mukta-stanesv apatyesv apy ahetu-vid acintayat || 


vrajasya—of the multitude; ramah—Rama; prema-rddheh—because 
of an increase of love; viksya—after observing; autkanthyam— 
intensity; anu-ksanam—at every moment; mukta-stanesu—by whom 
the breast/ udder was relinquished (who had stopped suckling); 
apatyesu—for the offsprings; api—although; ahetu-vit—who does 
not know the reason; acintayat—pondered. 


vrajasya mukta-stanesu api apatyesu anuksanam premarddheh 
(hetoh) autkanthyam viksya ramah (tatra) ahetu-vid (idam) acintayat. 


Observing the longing, due to an increase of their love at every 
moment, of the multitude for their offsprings although they had 
stopped suckling, Rama, not knowing the reason for that, pondered 
as follows. 


Chapter Thirteen 215 


Sridhara Svami—The syntactical connection is: premarddher 
autkanthyam mukta-stanesv apatyesu viksya ahetu-vid acintayat, 
"Seeing the intensity (autkanthyam = atisayam) of the increase 
of love for the offsprings, by whom the breast (or the udder) was 
abandoned, Balarama, not knowing the reason (ahetu-vit = hetum 
ajanan), pondered.” 


Sanatana Gosvami—“Rama noticed a great attachment 
(autkanthyam = àsaktim) at every moment (anuksanam) due to 
an increase of their love (premarddheh = premarddheh hetoh).” 
In the reading autkatyam [in Vallabhacarya’s edition], the word is 
connected with premarddheh: “He noticed an upsurge (autkatyam = 
üdhikyam) of an increase of love.” 


Jiva Gosvami— The longing—this takes place by a figurative 
superimposition (upacara)' and only amounts to an intensity in 
that regard—was caused by an increase of love (premarddheh = 
premarddheh hetoh). Concerning autkatyam in the commentary: 
that is the reading in some places." 


Krama-sandarbha—“Rama noticed the longing of the multitude of 
cows (vrajasya — go-vrajasya) for the calves (apatyesu — vatsesu)." 
In addition, another clause is implied: gopanam bdlakesv api (he 
also noticed the cowherds' longing for their boys). This clause is 
not literally expressed by the word vraja (multitude) because the 
modifier of ‘offsprings’ is mukta-stanesu (they had stopped suckling). 


Visvanatha Cakravarti—The longing of the cows was due to an 
increase of love (premarddheh hetoh)—although they had newly 
born calves and mature calves (vrajasya = nava-prasüta-vatsatarinàm 
api gavam)—for the calves (apatyesu = vatsesu), although they had 
stopped suckling (mukta-stanesv api). Observing this, Ràma, not 
knowing the reason (ahetu-vit = hetum ajanan), pondered. 

Every day during all this time, he was also seeing all those cows 


112 There is figurative usage because conventionally animals do not have 
high emotions. | 
113 Rather, Sridhara Svāmī writes autkanthyam. 
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suckle only the old calves after abandoning the newly born calves at 
the time of milking the cows. Even on that day, the cogitation of the 
old cowherds was not like his thought that arose on that very day, 
although they have sound judgment. 

The reason for that is simply Yogamayà because, starting right 
from the day Brahma was bewildered, all the cows, cowherd ladies 
and cowherd men, along with Baladeva, were bewildered by the 
Lord through His Yogamaya. Although there was a perception of a 
contrariety daily, no one looked into the matter. However, the desire 
to reveal this pastime was not well-suited in regard to Baladeva 
previously because of the inappropriateness of the deception, on 
account of being His priya-sakhà, His elder brother, and the highest 
amsi even of Kàranàrnava-$ayi, the cause of the entire universe— 
inasmuch as it was not appropriate to give him, for up to one year, 
the sadness of separation from the various priya-sakhàs, such as 
Sridama. Yet His own sadness of that never happened insofar as He 
was near them already as the one manifestation searching for the 
group of calves. 

Consequently, when that desire of the Lord occurred in regard 
to Baladeva, only at the conclusion of one year, Maya too desisted 
from that ever so gently, portion by portion, but not all at once, 
in order to immerse him too, after making him have the conceit of 
being a devotee, in the demonstrative proof of the Lord's aisvarya. 


Baladeva Vidyabhüsana—He talks about Balabhadra's thoughts 
after seeing the conduct of the cows and of the cowherd men 
toward their respective offsprings: “Seeing the intensity caused by 
an increase of love (premarddheh = premarddheh hetoh), of the 
multitude, i.e. of the cowherd ladies, the cows, and the cowherd men 
(vrajasya = gopinam gavam gopanam ca), even for the offsprings that 
had stopped suckling (mukta-stanesu api apatyesu), he, not knowing 
the reason for that (ahetu-vit = tat-karanam ajanan), pondered this 
(as described in the next verse) (acintayat = idam acintayat).” 
Although such a contrariety was already seen by Balabhadra 
starting from the day of Virifica's bewilderment, still, on that day, his 
taking interest in that was due to Yogamaya’s gradual withdrawal of 
the magical influence in those circumstances. Krsna wanted to make 
His pastime understood in such a way that Balabhadra become 
unexpectedly immersed in the demonstration of His aisvarya. 
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10.13.36 


kim etad adbhutam iva vasudeve 'khilatmani | 
vrajasya satmanas tokesv apürvam prema vardhate || 


kim etad adbhutam—what [is] this wonder; iva—like; vasudeve 
akhila-àtmani—ftor Vasudeva, the Soul of all; vrajasya sa-atnanah— 
of the multitude, accompanied by me; tokesu—for the offsprings; 
apürvam—unprecedented (or unprecedently); prema—love; 
vardhate—increases. 


satmanah (api) vrajasya (sva-)tokesu (tasya vrajasya pürvam) 
vasudeve akhilatmani (prema avardhata) iva prema apürvam 
vardhate (iti yad asti,) kim etad adbhutam (asti)? 


“The love of the multitude, inclusive of me, for the offsprings is 
unprecedented and increases like their love for Vasudeva, the Soul 
of all. What is this wonder? 


Sridhara Svami—In two verses, Suka describes Balarama’s thoughts. 
“The love of the multitude increases for their own offsprings (tokesu 
= sva-tokesu) in the same way they had love for Vasudeva previously. 
What is this wonder? Not only that, the multitude is inclusive of me 
(satmanah = mat-sahitasya).” The drift is: “Why do I, too, love them 
so much?” 


Sanatana Gosvami—‘What are these facts beyond any logical 
reasoning?" (adbhutam - yukty-atitam). They have love for the Soul 
of all, Paramatma (akhilatmani = akhilasya átmani paramátmani), 
because: vasudeve, He is the presiding deity of the subconscious and 
is the best of the catur-vyüha. Alternatively, vasudeve ’khilatmani 
stands for vasudeve khilatmani: khilah nyünah ātmā api priyataya 
yasmat, “Vasudeva is He compared to whom the soul is lesser,” 
because the Soul is dear. This means He is much dearer to oneself 
than one’s self (ref. 10.14.50-55). Moreover, the name Vasudeva 
denotes Krsna who became the son of Vasudeva for the sake 
of manifesting His endless godly might. Thus in every way the 
suitability of an increase of love only for Him is substantiated. Still, 
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the multitude loved their offsprings just like they love Him. The 
word iva is connected with vasudeve. 

Although the cows' sneha of that sort for the calves was 
mentioned, nevertheless: tokesu, since only humans have a direct 
experience of the characteristics of the might of amazing love. Or 
the calves too are meant by the word toka (offspring) here and 
by the word apatya in the previous verse. For this reason it is said 
vrajasya (of the multitude), which means vraja-vásinàm sarvesam 
eva (of all the inhabitants of Vraja). 


Jiva Gosvami—“What are these facts beyond any logical rea- 
soning?” (adbhutam = yukty-atitam). They have love for the Soul 
of all, Paramatma, because: vasudeve, He is the shelter of all (= 
sarvasraye). The suitability of a love of that sort only for Him is 
indicated thus. 

The word iva is connected with vāsudeve: “The love of the 
multitude, consisting of cows and cowherds (vrajasya = vrajasya go- 
gopatmakasya), for their own offsprings (tokesu = svapatyesu) is like 
their love for Vasudeva (vasudeva iva)." 


Visvanatha Cakravarti—Suka talks about his cogitation, which 
arose by seeing the discrepancy when at first the intensity of the 
illusion decreased by some degree. (The rest is the same as Sridhara 
Svàmi's commentary.) 


Vira-Raghava— The unprecedented love of Vraja for the offsprings 
grows in the same way they loved Vasudeva previously. Why is this as 
if amazing (iti etad adbhutam iva kim)?" The word iva has the sense 
of anatirikta (not abundant; not so different). This means: *What is 
the reason for it?” Moreover, “What is the reason for my love and 
Vraja's love for them? It is fitting that way only toward Vasudeva.” 
With this intention, he specifies: akhilatmani. Only atma, the Soul, is 
the object of unsurpassed priti (affection, pleasure). The gist is: This 
is appropriate because of the truth. 


Vallabhacarya—“What is this that is contradicted by logical 
reasoning? Therefore it should be amazing, but it is not so amazing 
when there is Vasudeva, the Soul of all (vasudeve ’khilatmani = 
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vasudeve ’khilatmani sati). Is the reason simply a proximity to the 
Lord or is there another cause? (kim = aho svit).” Thus there is a 
doubt. 

“That an unprecedented (apürvam = abhüta-pürvam) love of 
all of Vraja, inclusive of me (vrajasya satmanah = sva-sahitasya 
sarvasya eva vrajasya), for the boys (satmanastokesu = sátmanah 
stokesu) (stokesu = balakesu) keeps growing is as if amazing." 


Sukadeva Ācārya—Akhilātmani portends: “the root (ütmani = 
müle) of the universe (akhila = akhilasya = visvasya)." Because of 
ahetu-vit (10.13.35), it's understood that the Avataras of the Lord are 
omniscient at all times, but on the topic of the Lord, the omniscience 
is only in accordance with the Lord's will. 


10.13.37 
keyam và kuta ayata daivi và nary utasuri | 
prayo mayastu me bhartur nànyà me "pi vimohini || 


ka iyam—what is this; va—or; kutah—from where; ayata—it has 
come; daivi—godly; va—whether; nàri—human; uta—or; àsuri— 
demoniac; práyah—for the most part (in all probability); maya— 
magic (or illusory potency); astu—it must be; me bhartuh—of my 
master; na—not; anya—another; me—me; api—also; vimohini— 
bewilders. 


Ganga Sahaya (Anvitartha-prakasika)— 

iyam maya ka? kutah và ayata? (kim) daivi và nari uta asuri? prayah 
(iyam maya) me bhartuh astu. anya (maya) na (sambhavati, yatah) 
me api vimohini. 


“What is this magic and where does it originate from? Is it godly, 
human, or demoniac? Most likely, it is the illusory power of my 
master, not any other power, for it bewilders me too." 


Sridhara Svami—“What is this illusion (kā iyam maya)? Does 
it belong to gods, humans, or demons (daivi và nàri uta àsuri — 
devanam và naranam và asuranam)? Or wherefrom has it been used 


220 Symphony of Commentaries 


(và kutah ayátà = kasmàd và prayukta)? Another type of illusion in 
that regard is not possible (nànyà = tatra anya-màyà na sambhavati) 
because even my bewilderment persists, hence for the most part 
(prayah = pràyasah) it must be the māyā of my master alone, Sri 
Krsna (mama bhartuh = mat-svaminah Sri-krsnasya eva).” 


Sanatana Gosvami— "It was done by gods (daivi = devaih krta), such 
as Garuda and others who are worthy of being worshiped in the 
world, given that greatly loving them makes sense since the boys are 
Avataras of those ones.! But that is impossible in their case, for they 
are solely dedicated to Sri Krsna.” Therefore, with nari he imagines 
another alternative: “It was done either by Vasudeva and others 
or by Nanda and others, otherwise all the boys would be jealous 
of Sri Krsna.” Since it is impossible that the boys be jealous, after 
observing the abundance of their natural affection for Sri Krsna, 
with dsuri he imagines another possibility: “Or (uta = va) it was done 
by Karnsa and others to minimize Sri Krsna’s glory by producing a 
decrease of Vraja’s special feelings for Him by an increase of sneha 
for their offsprings which is like the sneha they have for Sri Krsna.” 

With prayah (most likely), which is either because of the 
impossibility of being a target of Krsna’s deception or because of 
not perceiving a reason, he means to say: “My increase of love for 
them in the same way I love Sri Krsna is impossible.” 

“It might be (astu = syat) the maya of my master." The verb has 
the sense of sambhavana (possibility) in the meaning of anirdharana 
(nonspecification). Or, “It must be (astu = bhavatu) the maya of my 
master, otherwise I would be embarrassed because it bewilders me 
too.” The prefix vi (in a special way) in vimohini (it bewilders) is 
expressive of a long duration of time. 


Jiva Gosvami—Balarama conjectures: “Whose magic is the cause of 
this? This magic, which increases their love for them, is the potency 
that accomplishes what is difficult to accomplish.” 

“What is this magic” means “What is its characteristic?” (ka = 


114 Sridama is Garuda (Laghu-bhagavatamrta 1.5.374). In nārāyana-līlā, 
Sridama becomes Garuda, so in a way the opposite too is true: Garuda is an 
Avatara, an expansion, of Sridama. 
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kim-laksana). The word và (in và kutah) has the sense of samuccaya 
(conjunction: and). “Where does it originate from (kutah āyātā = 
kasmat samudbhita)? And by whom is it done?" 

The word va (in daivi và) has the sense of vitarka (conjecture): 
“Is it done by some demigods (daivi và = devaih kairapi krta kim) 
that are very powerful and that are worshiped by the fathers, et al., 
of those ones?" With nari (human)—this too is connected with va—, 
he imagines another possibility in the same way by considering the 
power of sages. 

“Isn’t it that a competition, among the people of Vraja, 
between an increase of prema for their sons and their love for Sri 
Krsna makes no sense?” Hence he keeps conjecturing. Uta has the 
sense of paksdntara (another alternative): “Is it done by Kamsa 
and others (suri = kamsadibhih krta kim) to minimize Sri Krsna’s 
glory by producing a decrease of Vraja’s special feelings for Him 
by an increase of sneha for their offsprings which is like the sneha 
they have for Sri Krsna? Everyone saw how Pütanà and others 
bewildered the people of Vraja.” 

There is another explanation: “This magic is the work of gods 
and sages (daivi vā nari = devanam muninam ca). Eager to participate 
in Krsna’s pastimes, they made the calves and the boys disappear 
and have assumed their shapes. On second thought, they are good 
people, so this does not make sense.” In the next conjecture, “The 
magic is the work of demons (asuri = asuranam),” this is understood: 
Pütana, Vatsasura and others are behind this, because they are evil. 

(Additions are underlined.) With prayah he means to say: 
“My increase of love for them in the same way I love Sri Krsna is 
impossible.” Prāyah is said because of the impossibility of being 
a target of Krsna’s deception and because, by not perceiving any 
other reason, of perceiving that such a love is actually linked only to 
Krsna’s svarüpa. 

“It might be (astu = syát) the maya of my master.” The verb 
has the sense of sambhavana (possibility) in the meaning of 
anirdharana (nonspecification). Or, “It must be (astu = avatu)'' the 
maya of my master, otherwise I would be embarrassed because it 


115 The verb avatu (it must protect) in the commentary is a typographical 
mistake in the place of bhavatu. The translation follows the latter. 
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bewilders me too.” Vimohini modifies maya (magic) and signifies: 
niranusandhana-prema-vardhini, “It increases love without any 
thought behind it.” The prefix vi (in a special way) in vimohini (it 
bewilders) is expressive of a long duration of time, and so forth. 
Thus her characteristic too is illustrated. 


Krama-sandarbha—Astu has the sense of sambhavana (possibility). 


Visvanatha Cakravarti— Fine, I will understand the reason for 
this by being omniscient." Considering in this way for a moment, 
this thought occurred to him when the second portion of the magic 
ceased: “This is máya," and then he pondered: “Of which kind is it? 
Where is it from? Does it belong to someone?” 

After conjecturing in many ways: “What is this illusion (keyam 
maya)? Wherefore is it? Wherefrom is it? (và kutah = kütah hetoh 
kutah desdd va).” Regarding daivi, “Is it that Brahma and other 
gods became the calves and the boys to test our!!° aisvarya and are 
making our hearts melt for them? No, these are Sridama and others.” 
Regarding nari, “Is it that only Rsis and other humans became these 
calves and boys to test our awareness?" Regarding asuri, “Is it that 
Kamsa and other demons became these ones for the sake of hurting 
us by deceit, being unable to defeat us by force?" 

With prayah he considers additional possibilities, when there 
was a cessation of a third portion of the illusion: “This illusion, the 
extraordinary potency called Mahà-Yogamayaà, who is qualified to 
act on us, the controllers of Maya, though we are made of pure and 
dense consciousness, must only belong to my master, Sri Krsna.” 
The verb astu is in the imperative tense, in the sense of sambhavana 
(possibility). 

Regarding nānyā and the rest, the kernel is: “Who the heck 
is this Maya? It bewilders me too, but the whole world, including 
Brahma, is bewildered by the Maya of the creator of the mahat- 
tattva, the Purusa, who is my amsa.” 


Baladeva Vidyabhisana—With prayah, He further considers the 


116 The words in underline are from Baladeva Vidyabhisana’s 
commentary. 


Chapter Thirteen 223 


possibilities, when there was a cessation of a third portion: “This 
illusion called Yoga only belongs to my master, Sri Krsna. The other 
Maya, Triguna, which comes only because of being averse to Krsna, 
does not bewilder me either (nànyà me "pi vimohini = anya tri-gunà 
maya me api vimohini na bhavati) (me = mama)." “The world, in 
which the foremost is Virifica, is bewildered by the Maya of the 
creator of mahat-tattva, who is the Purusa that lies in the Karana 
Ocean and who is my amsa, so how can a magic that is either godly, 
human or demonic bewilder me? Therefore it is only my master's." 


10.13.38 
iti saficintya dasarho vatsān savayasan api | 
sarvan ácasta vaikuntham caksusà vayunena sah || 


iti—thus; saficintya—after fully considering; dasarhah—Balarama 
(“the descendant of Dasarha”) (Dasarha means “he who is worthy 
of a wick”); vatsan—the calves; savayasan—the companions (“who 
have an age"); api—and; sarvan—all; acasta—saw; vaikuntham—as 
Vaikuntha (as Sri Krsna); caksusa—with the eye; vayunena—that is 
knowledge; sah—he. 


iti saticintya sah dasarhah caksusà vayunena sarvan vatsan savayasan 
api vaikuntham àcasta. 


Fully deliberating in this way, with the eye of knowledge he, the 
descendant of Dasarha, saw all the calves and the companions as 
Vaikuntha. 


Sridhara Svami—“With an eye made of knowledge (vayunena 
= jüana-mayena), he saw (àcasta = apasyat) everyone, even the 
companions (savayasan api = sakhin api), only as Vaikuntha, Sri 
Krsna (vaikuntham = sri-krsnam eva)." 


Sanatana Gosvami—“Vaikuntha” means Krsna, who is devoid of 
slow-wittedness in every way (vaikuntham = sarvatha kunthata- 
rahitam). The propriety of those various forms is meant that way. 
The sense of vayunena caksusá (by the eye which is knowledge) is 
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antar-drstyà (by an inner vision). Still, suspecting an improbability, 
Suka refutes it: dasarhah means sri-yadu-kulodbhavah (he who 
originates from Yadu's clan). The sense is Balarama is Krsna's 
brother. 


Jiva Gosvami— Concerning savayasan, the end of the compound 
is poetic license.!? The word vaikuntham is made with the suffix 
a[n] without a change in meaning (Vaikuntha means Vikuntha). 
*Vaikuntha" means Krsna, who is devoid of slow-wittedness in 
every way. It is a sign of what those forms are like. 

Balaràma saw with an eye consisting of awareness which involves 
taking interest in the matter (vayunena = anusandhanatmaka-jnana- 
mayena). Suka hints at a special ability in this regard, given that 
the awareness was imbued with a special prema: Dasarhah means 
sri-yadu-kulodbhavah (he was born in Yadu's clan). The sense is 
Balarama is Krsna's brother. 


Visvanatha Cakravarti— Fine, I will look into this again, with the 
eye of knowledge, to harmonize the discrepancy." When there was 
such a consideration, after the fourth portion of the magic ceased 
only by Sri Krsna's will, he saw them as these svarüpas of Krsna, in 
conformity with the true meaning. Concerning savayasan, the end of 
the compound is poetic license. 

"With an eye consisting of awareness in full concentration 
(vayunena = samahita-jnana-mayena), he saw (ácasta = apasyat) that 
everyone was only Krsna.” 


ANNOTATION 

Vikuntha literally means: vigatah kunthah yasmat sah, “He from 
whom mental dullness has gone." Jiva Gosvami says the suffix 
a[n] is applied in the word's own meaning, that is, vaikuntha 
means vikuntha. The rule is: prajfiadibhyas ca (Astadhyayi 5.4.38) 
(prajfiadeh kesava-nah, HNV 1272). For example, bandhava means 
bandhu. The name Vaikuntha is listed as a name of the Lord in 
Amara-kosa (1.1.18). 


117  Forinformation about Dasarha, consult Annotation 10.11.17. 
118 The grammatical form should be savayasah. 
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In other contexts, when Vaikuntha is the name of the spiritual 
world, the derivation is “it belongs to Vikuntha," by the rule 
tasyedam (this pertains to that) (Astadhyayi 4.3.120) (HNV 1164). 
The Bhàgavatam states: vaikuntham tad-adhisthanam vikuntham, 
“Vikuntha, and His abode, Vaikuntha” (3.16.27). Sridhara Svami 
explains Vikuntha as Hari. 

Moreover, the word kuntha is defined as follows: kuntho 
'karmanya-mürkhayoh, “Kuntha means akarmanya (slow in actions) 
and murkha (imbecile)? (Medini-kosa). Amara-kosa specifies: 
kuntho mandah kriyasu yah, “One who is kuntha is slow in actions" 
(3.1.17). In the above derivation of Vikuntha, the word kuntha is 
made with the suffix /gh/a[n] (Panini calls it ghafi) in the passive 
impersonal voice, whereas in the definition in these dictionaries, 
kuntha is made in the active voice. The verbal root is kuth[i] 
gati-pragháte (to oppose movement). It should not be confused 
with kuth[i] himsa-sanklesayoh (to hurt, suffer). Additionally, 
Vaikuntha, “the son of Vikuntha," is the name of a Manvantara 
Avatara (Bhagavatam 8.5.4). 


10.13.39 
naite suresá rsayo na caite 
tvam eva bhasisa bhiddasraye ’pi | 
sarvam prthak tvam nigamat katham vade- 
ty uktena vrttam prabhuna balo ’vait || 


upajati (11) 
(the third line is irregular) 


na—not; ete—these ones; sura-isah—the lords of demigods; rsayah— 
Rsis; na—not; ca—and; ete—these ones; tvam—You; eva—only; 
bhasi—shine (or appear); isa—O Lord; bhida-dsraye api—although 
there is locus of differences; sarvam—everything; prthak—separate; 
tvam—You (or prthaktvam—separateness); nigamat—concisely; 
katham—why (or how); vada—tell; iti—thus; uktena—who was 
addressed; vrttam—the occurrence; prabhuna—because of the 
Almighty; balah—Bala; avait—understood. 


Sridhara Svami— 


226 Symphony of Commentaries 


“isa! (palyamanah tavad vatsah rsinam amsah, palah ca devanam 
amsah iti tavad aham vedmi, idanim tu na tatha.) suresah ete na 
(bhavanti.) rsayah ca ete na (bhavanti. kintu asmin) bhidasraye api 
tvam eva bhasi. (atah tvam) sarvam prthak (vivicya) katham (vrttam 
iti) vada” iti uktena prabhuna (vaktra) nigamàád (uktam) vrttam 
balah avait. 


Visvanatha Cakravarti— 

“isa! suresah (brahmadyah eva mayaya) ete (vatsa-balakakarah) na 
(sambhavanti,) na (api) rsayah ete (sambhavanti, na) ca (asurah ete 
sambhavanti, kintu) bhidasraye api (vatsa-baladi-samühe) tvam eva 
(ekah) bhasi. (ekasya api tava) prthaktvam sarvam katham (tad) 
nigamat vada” iti uktena prabhuna (hetunà) balah vrttam avait. 


Bala addressed Krsna, the Almighty: “These ones are not the chief 
gods, nor are they Rsis, nor are they demons. Only You appear, Lord, 
in this multitude of calves and boys, although the multitude consists 
of differences. Tell me concisely why everything, this separateness 
of Yours, is occurring.” He understood the situation because of the 
Almighty. 


Sridhara Svami—In this verse Suka says: He, knowing Krsna’s forms 
generally in this manner, asked Krsna and specifically understood 
by Krsna’s teaching. This is the meaning: ““I know this much: ‘The 
calves, only those that are being herded, are amsas of Rsis, and the 
herders are amsas of gods,’ but now this truth does not apply. Only 
You shine (tvam eva bhasi) in this locus of differences (bhidasraye 
‘pi = asmin bhidasraye ’pi). Therefore, by distinguishing everything 
separately (sarvam prthak = sarvam prthak vivicya), You should 
say why it happened (katham vada = katham vrttam iti vada).” 
Bala understood (avait = viditavan) the occurrence, which was told 
(vrttam = uktam vrttam) concisely (nigamat = sanksepatah eva) by 
the Almighty, the speaker (prabhunda = prabhunà vaktra), who was 
addressed thus (ity uktena).” 


Jiva Gosvami—(Additions are underlined.) “These ones are not the 
best gods” (suresah = deva-sresthah), such as Garuda. The Rsis are 
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Narada and others. “Although it is a multitude of boys and calves, 
etc., which is the locus of manifold differences, nonetheless You 


alone appear (tvam eva bhasi) in it" (bhidasraye ’pi = bála-vatsadi- 
samühah yah yadyapi vividha-bhedasya asrayah_tathapi_tasmin) 
because of his realization of the bliss of His svariipa, and so on. The 
rest was explained by Sridhara Svami. 

There is another interpretation. He conjectures as in daivi 
vā nary utüsuri (10.13.37) and then refutes what he posits as a 
possibility. “These ones, the calves, etc., are not the best gods, nor 
are they Rsis.” The drift is: “It is not that, due to eagerness for those 
various games, they hid those ones and became the forms of calves 
and so on,” because they cannot possibly be the proper objects of 
such love and because, according to the style of the verse beginning 
ittham satam brahma-sukhanubhitya (10.12.11), they are not krta- 
punya-pufija of that sort. Only the reference to asuri is not done, 
due to conciseness. Therefore: ekah api tvam prthak sarvam idam 
vatsadi-rupam katham abhüh iti nigamàd vada, “Concisely say why 
(or how) (katham = kutah) You, though one, became all this, the 
forms of calves, etc., which is existing as various differences (prthak 
= vividha-bhedena vartamanam).” 

“Because of the Almighty, he understood (avait = ajnasit) that 
occurrence (vrttam = vrttam tad),” because: balah, he has superior 
ability for everything, in view of the statement: baladhikyad balam 
viduh, “They know him as Bala on account of his profuse strength” 
(10.8.12). Thus, his understanding of it was made to be perceived 
only by Sri Krsna’s favor. 

Hence for all this time, his ignorance about the truth of 
the matter happened only by the Lord’s will, in order to bring 
about that pastime. And that desire of His came about only by 
presuming this: “My elder brother, who has the simple nature of 
being compassionate, would not be able to tolerate that they were 
bewildered by Brahma.” 


Sanatana Gosvami—The Rsis are Vasistha and others.!? Nigamat 


119 “Vasistha” is also spelled Vasistha (Bhagavatam 1.9.7; 1.19.9; 3.12.22; 
10.74.7 etc.). Vasistha is Parasara’s maternal grandfather (Mahabharata, adi 
169.3). Parasara is the father of Vyasa. In the old days, the school system was 
not well-developed, and so people would confuse the sibilants. Similarly, 
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means 'concisely'. Or, *Tell me everything, which is separate from 
the Vedas," meaning all these occurrences are beyond the Vedas 
(nigamat prthak = vedátitam) (beyond anything described in Vedic 
literature), insofar as all of them are forms of dense sat-cid-ananda, 
and also because there is nondifference even when there are 
manifold differences. 


Visvanatha Cakravarti— Moreover, what is the purpose of Krsna’s 
becoming calves and boys in this manner? And where were those 
calves and boys placed?" Maya is not the reason Bala was unable to 
understand this by himself, even by very numerous samadhis, rather 
it is Svayam Bhagavan Krsna's aisvarya, which is an extraordinary 
svarüpa (nature, form) in this way. At all times, the Parame$varas 
such as Narayana have the same state of being knowers of little, 
on topics related to Him, although they are omniscient and are 
svamsas, but it is not that they are automatically ominiscient. The 
proof of this is Bhüman, who abducted, though he is the Maha- 
Purusa, the children of Brahmanas residing in Dvaraka. This is 
going to be narrated later on (10.89). Therefore, in this verse Suka 
says Baladeva understood all the truth only after seeing Krsna. 

“The chief gods (suresah), Brahma and others, cannot possibly 
be the forms of these calves and boys by magic. Not even the Rsis 
can be those forms. Not even the demons—because of ca (in na 
caite), na api asurah is added—. However, You alone appear, that is, 
You appear as one (tvam eva bhasi) (eva = ekah), in the multitude of 
calves, boys, and attire, although it is a locus of manifold differences 
(bhidasraye "pi = vividha-bhedàáspade "pi vatsa-bàladi-samühe). 
Concisely (nigamat = sanksepat) say why all that, Your being 
separate, i.e. Your being forms of calves, boys, etc., though You 
are one, is occurring (sarvam prthaktvam nigamat katham vada = 
ekasya api tava prthaktvam vatsa-baladi-ripatvam sarvam katham 
tad vada).""? 

“Bala understood (avait = jfiatavàn) what happened (vrttam)— 
beginning from Brahma’s bewilderment—because of the Almighty, 


rasaná and rasaná mean the same. 
120 In this interpretation, prthaktvam is one word, whereas Sridhara 
Svami understands it as prthak tvam. 
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Sri Krsna (prabhunà = sri-krsnena hetuna), who was asked this (ity 
uktena = iti prstena).” 


10.13.40 


tavad etyatmabhiur atma-manena truty-anehasa | 
puro-vad Gbdam kridantam dadrse sa-kalam harim || 


tavat—after so long; etya—arriving; adtma-bhih—Brahma; atma- 
manena—by his own measurement; truti—of one truti; anehasa— 
for the totality of time (anehas means “it has no rivalry”); purah- 
vat—like before; a-abdam—for up to one year; kridantam—playing; 
dadr$e—saw; sa-kalam—accompanied by expansions; harim—Hari. 


tavad (varse gate) atma-bhüh ātma-mānena truty-anehasá etya 
abdam puro-vat kridantam sa-kalam harim dadrse. 


After so long, arriving in a millisecond by his own calculation, 
Brahma, the self-born, saw Hari with His expansions. For one year, 
He had been playing as before. 


Sridhara Svami—“Then what happened?” In this regard, Suka says: 
“Although one year had gobe by (tāvat = varse jàte ’pi), Brahma 
arrived in a time that was a mere millisecond"! (truty-anehasá = truti- 
matrena kàlena) by his own calculation (atma-mdanena = átmanah 
manena) and saw Hari, who was with the companions (sa-kalam = 
sánucaram)." 


Sanatana Gosvami—Only by the Lord's mercy, Brahma too 
understood the truth. In this verse, Suka begins the narration leading 
up to that. With tavat, Suka makes one aware that there was no delay 
from Brahma’s perspective. That is just what he says: truty-anehasa. 
It is to be understood that the quick arrival was on account of great 
fear, because: atma-bhüh (self-born), which means: atmanah hareh 
eva bhavati iti tathà sah, *he exists from the same Hari." This means 


121 Two paramanus make nine trutis. Blinking takes nine hundred trutis 
(Bhagavatam 3.11.5-6). 
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he is Hari’s son. 

“Hari had been playing as before (puro-vat = pürva-vat) for one 
year (abdam = ekabda-paryantam).” Here Krsna is called Hari with 
the intent to express that He stole (harana) Brahma's mind. This is 
about to be described. In sa-kalam, the kalas are the boys and the 
calves, but not Baladeva because on that day too he was not brought 
in the forest, in order to have good fun on that day too as before. 


Jiva Gosvami—Only by the Lord's mercy, Brahma too understood 
the truth. In this verse, Suka begins the narration leading up to that. 
The sense of távat is: gate "pi varse (when one year had passed). It 
is to be understood that the extremely quick arrival was on account 
of great fear, because: atma-bhüh, which means: atmanah hareh eva 
bhavati iti tathā sah, “He exists from the same Hari." Abdam means 
ekabda-paryantam (for up to one year). In sa-kalam, the kalās are 
the boys and the calves, but not Baladeva because on that day he 
was not brought in the forest, having been told the secret, in order 
to have good fun on that day. 


Krama-sandarbha—Sakalam signifies: kalabhih — vatsadibhih 
sahitam, “Hari, accompanied by kalàs (the amsas), that is, by the 
calves and the boys." 


Visvanatha Cakravarti—Having explained, only on the occasion of 
Brahma's bewilderment, the bewilderment of the cowherd ladies 
and others, Suka begins to explain yet another bewilderment of 
Brahma, in the details. 

“Though one year had passed, Brahma arrived in a time that 
was a mere millisecond (truty-anehasa = truti-matra-kalena) by his 
own calculation (atma-mdanena = atmanah manena)—the arrival was 
extremely quick owing to great fear, since he exists from Hari (atma- 
bhüh = àtmanah hareh sakasad eva bhavati iti sah)—and saw (dadrse 
= dadarsa) everything (sakalam),” that is, the calves, the boys, the 
apparel, and Krsna (sa-kalam harim = sakalam vatsa-baladikam 
krsnam ca). Everything had been playing for one year (abdam = 
ekabda-paryantam). 

In truth, however, the kalas are the boys, the calves, and the 
apparel, all of whom and all of which are of His nature. He was 
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accompanied by them (sa-kalam = kalà-sahitam = tat-sahitam). Y et 
Baladeva was kept back by his mother for the sake of propitiatory 
rites for averting evil, bathing and so forth, on the day of the birth 
constellation, as in previous years. This is to be understood as before. 


Baladeva Vidyabhisana—“Hari’s son (atma-bhüh = hari-putrah) 
saw (dadrse = dadarsa) Hari, who was with the kalās, i.e. the calves 
and their herders (sa-kalam = kalah vatsa-tatpalah tat-sahitam), who 
had been playing as before, for one year (abdam = varsam ekam 


vyapya).” 
Ganga Sahaya—The atmanepada in dadrse is poetic license. 


10.13.41 


yavanto gokule balah sa-vatsah sarva eva hi | 
mayasaye śayānā me nadyapi punar utthitah || 


yavantah—however many; gokule—in Gokula; balah—boys; sa- 
vatsah—accompanied by calves; sarve eva—all; hi—certainly (or 
a word used to fill the meter); maya-asaye—on the bed of magic; 
Sayanah—sleeping; me—my; na—not; adya api—even now; punah— 
still; utthitah—Aarisen. 


Jiva Gosvami—— 

gokule yavantah balah (vatsa-pàála-rüpah asan, tavantah) sarve eva 
sa-vatsah (santah) me mayasaye sayanah adya api punar na utthitah. 
“All the boys that were in Gokula, as well as the calves, are sleeping 


on the bed of my magic and have still not arisen. 


Sridhara Svāmī—“Upon observing the situation, Brahma took a 
guess." This is what Suka says in two verses. Me mayásaye means: 
me mayatalpe (on the bed of my magic). 


Visvanatha Cakravarti—(The commentary is the same.) 


Sanatana Gosvami, Jiva Gosvami— ^ As many boys, the calf herders, 
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as there were (yàávantah balah), all of them (sarve = tavantah sarve), 
who were with calves (sa-vatsah = vatsa-sahitah santah)...” 


Ganga Sahaya— Hi means niscitam (certainly), i.e. there's no doubt 
about it. 


10.13.42 


ita ete ’tra kutratya man-maya-mohitetare | 
tavanta eva tatrabdam kridanto visnuná samam || 


itah—because of this; ete—these ones; atra—here; kutratyah—they 
reside where?; mat-maya-mohita-itare—other than those bewildered 
by my magic; tavantah eva—who are exactly that many; tatra—there; 
abdam—for one year (or d-abdam—for up to one year); kridantah— 
are playing (have been playing); visnunà samam—with Visnu. 


itah tatra (maydsaye abdam yavantah sthapitah), tavantah eva 
atra man-mayd-mohitetare abdam visnunad samam kridantah. ete 
kutratyah? 


“Therefore, where are these ones here coming from? They are other 
than those confounded by my magic, are just as many as those ones 
there, and have been playing with Visnu for one year." 


Sridhara Svami— These ones are other than those confounded by 
my magic" (man-maya-mohitetare = man-màyà-mohitebhyah itare). 


Jiva Gosvami—/tah means itah hetoh (therefore, lit. “because of 
this"). The name 'Visnu' is used to signify that the good fun took 
place in the same way for one year (abdam = abdam vyapya). 


Visvanatha Cakravarti—"These ones are the same that were 
bewildered by my magic and have been brought here by Krsna, or 
not?" Reflecting in this way, and remaining not too far from the 
illusory ones, with the index finger he says, dramatically: *These 
calves and these boys already abide (ete = ete vatsa-balah vartante 
eva) a little far away (atra = kiñcid dūre) from here (itah = itah 
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pradesat). Wherefrom are those ones playing there with Visnu? 
Those ones are other than the ones confounded by my magic (man- 
màyà-mohitetare = man-maya-mohitebhyah ebhyah itare)." 


Baladeva Vidyabhiisana—“How were they brought here by Hari?” 
Reflecting thus, and seeing them from a little far away, he says: 
“These ones number as many as before, are other than the ones 
already bewildered by my magic a little far away (atra = kificid dūre) 
from here (itah = itah pradesat) and are playing with Visnu. Where 
are they from?” 


Bhaktisiddhanta Sarasvati— Kutratyah means kutah agatah, “Where 
did these ones come from?” 


10.13.43 


evam etesu bhedesu ciram dhyátvà sa atma-bhüh | 
satyah ke katare neti jfiatum neste kathaficana |l 


evam—in this way; etesu bhedesu—on these ones, which are 
[mutually] different; ciram—for a long time; dhyatva—after 
meditating; sah —he; atma-bhüh—Brahma (“self-born”); satyah— 
real ones; ke—who; katare—who of the two; na—[are] not; iti—thus; 
jfíatum na iste—not able to understand; kathaficana—anyhow. 


sah atma-bhih etesu (bala-vatsadisu) bhedesu ciram evam dhydatva 
“ke satyah (santi)? katare (satyah) na (santi)?" iti kathaficana jfiatum 
na iste. 


Sukadeva Acarya (Siddhanta-pradipa)— 

etesu (maydsaye sayanesu vrndavane kridamanesu ca) bhedesu “ke 
satyah katare na" iti ciram dhyatvà (api) sah atma-bhüh kathaficana 
(api) jiatum na iste. 


Contemplating in that way for a long time on these ones, who were 
different, he, the self-born, was unable to understand by any means: 
“Of the two groups, which one is real?” 
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Sridhara Svami—In two verses he says: Brahma was puzzled while 
conjecturing. 


Jiva Gosvami— "Even after contemplating for a long time: “Of these 
ones (etesu = etesu madhye) that are different in that way (evam = 
ukta-prakàrena)—this means there was a confusion between those 
ones there and these ones here—, who are real and who are unreal? 
Did the Lord substitute those bewildered by my magic by making 
doubles of the original ones by His magic and putting those doubles 
here too in order to confound me? Or these ones playing with the 
Lord were created by Maya. Or I am seeing those ones by mistake. 
Or maybe these ones are seen by mistake." Thus, Brahmà was 
unable to come to a conclusion (jfiatum neste = niscetum na Saktah). 
The gist is: Although he is self-born (atma-bhüh), meaning although 
his knowledge is svatah-siddha (inherent in his nature), and although 
he expands Maya, Brahma was unable to understand only because 
of the Lord's Maya. 


Visvanatha Cakravarti—In point of etesu bhedesu: “Are these 
ones the real ones?” In that regard Brahma thought: “They were 
created by Krsna. Or these ones were created by Krsna and those 
ones there are the real ones. Or both were created by Krsna, but 
Krsna made the real ones go somewhere within the universe. Or 
both are real because Krsna made the calves and the boys into a pair 
of manifestations. Or, when I was over there, Krsna brought these 
ones over there, and when I came here He brought them here; fine, 
I will look in both places simultaneously.” After doing so and seeing 
them in both places, and meditating for a long time, he thought of 
another course of action: “So be it. I will know for sure by my own 
omniscience.” But even by entering in samadhi numerous times, he 
was never able to understand. That is exactly what Suka says, “He 
was unable (neste = na iste = na śaśāka) to understand in any way 
(kathaficana jfüátum)." He was not even able to bring this idea of 
difference in the range of his doubtful mind: *Of these ones which 
are different (etesu bhedesu = etesu bhedesu madhye), the real ones 
are the svarüpas of the Lord and the unreal ones were created by the 
bahiranga Maya.” 
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Baladeva Vidyabhusana—Now Suka talks about Virifica’s specific 
bewilderment. “Is it that these ones here are the real ones and those 
ones there were made by Krsna? Or these ones were made by Him 
and those ones there are the real ones. Or perhaps both of them 
were made by Him: I took one kind, but He made the real ones go 
somewhere.” 

“Meditating for a long time (ciram dhyatva) on these ones, who 
were special in this way (evam etesu bhedesu = evam etesu visesesu)— 
Medini-kosa states: bhedo dvaidhe visese syat, “Bheda is used in the 
senses of duality and particularity"—, he was unable to understand 
by any means, even by having the doubt: satyah ke katare neti, “Who 
are the real ones and who of the two are unreal?" In other words: 
"They were fashioned only by that trickster. Or who are they?" He 
remained perplexed. 


Vallabhacarya— "Even after contemplating for a long time on these 
boys, who were of two kinds (etesu bhedesu = etesu balesu ubhaya- 
vidhesu), although he is atma-bhü he was unable to understand “Who 
are real and who of the two are not?", even by logical reasoning 
(kathaficana = yuktyà api)." 


10.13.44 
evam sammohayan visnum vimoham visva-mohanam | 
svayaiva mayaydjo "pi svayam eva vimohitah || 


evam—in this way; sammohayan—while bewitching; visnum— 
Visnu; vinoham—who is devoid of bewilderment; visva-mohanam— 
who bewilders the world; svaya eva mayaya—only by his own 
magic; ajah—unborn; api—although; svayam eva—only himself; 
vimohitah—bewildered. 


ajah api evam vimoham visva-mohanam visnum sammohayan svaya 
eva mayaya svayam eva vimohitah. 


While bewitching Visnu in this manner, who is proof against 
bewilderment and who puzzles the world, Brahma, though unborn, 
only confused himself by his own magic. 
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Sanatana Gosvami—Brahma bewitched Visnu by concealing the 
calves and the boys by his own magic. Or the sense is Brahma 
wanted to bewitch Him, hence the prefix sam only reflects Brahma’s 
intention. The name Visnu is used because He pervades everything. 
The drift is: Covering His vision by one’s magic cannot happen. 
Therefore: vimoham, Visnu cannot possibly be bewildered (= 
mohayitum | asakyam api). Moreover: visva-mohanam, Visnu 
bewilders the world. Brahma is aja, meaning svayam-bhii (self- 
born). As before, because of the pair of words eva (only, same), this 
is to be perceived: Only Brahma was bewildered by his own magic. 
Brahma was not bewildered by the Lord’s magic, nor was the Lord 
bewildered. 


Jiva Gosvami—(The commentary is the same.) 


Visvanatha Cakravarti—After that, Brahma fell in the whirlpool of 
an ocean of stupefaction. “Even Brahma, (ajo’pi = brahma api), who 
had begun to bewilder by the theft of calves and boys (sammohayan 
= vatsa-bala-steyena mohayitum upakramamanah), bewildered only 
himself just by his magic,” because it was used toward Visnu. Brahma 
was especially bewildered (vimohitah = visesena eva mohitah) by 
the Lord’s Maya. This means: Although he was bewildered, only 
Brahma’s offense, the use of magic toward the Lord, who could not 
be bewildered and hence was giving rise to Brahma’s confusion in 
this manner, is the reason. However, it should not be explained this 
way: “Brahma was bewildered only by his magic,” because magic 
cannot possibly bewilder its basis (asraya)? and because of a 
contradiction with the example in the next verse.'™ 


Baladeva Vidyabhusana— These are adjectives of visnum: (1) 
vimoham means: vigatah mohah yasmat tam, “Him, from whom 
bewilderment has gone away,” and (2) visva-mohanam means: 


122 However, just the opposite is shown in an episode in Dvaraka-lila, 
where a fiery demon, frustrated by the power of Krsna's Sudar$ana cakra, 
returned from Dvaraka to Kasi and burned to death the priest who created 
it (Bhagavatam 10.66.40). 
123 Inm the first sentence in his next commentary, Visvanatha Cakravarti 
contradicts this statement. 


Chapter Thirteen 237 


visvesàm svetaresàm sarvesam mohanam, *Him who bewilders the 
worlds, those other than His own." The sense is: He bewilders 
(mohanam = moha-karam) by Yoga and by Triguna, depending on 
the circumstances. 


10.13.45 
tamyam tamo-van naiharam khadyotarcir ivahani | 
mahatitara-mayaisyam nihanty àtmani yufijatah || 


tamyam—at night; tamah-vat—like the darkness (thickness); 
naihàram—pertaining to fog; kha-dyota—of a firefly (“which 
radiates in the atmosphere"); arcih iva—like the light; ahani—during 
the day; mahati—toward a great; itara—of one who is other [than a 
great] (or other, i.e. lower); maya—the magic; aisyam—the might; 
nihanti—diminishes (or destroys); atmani—in itself (or in himself); 
yuiijatah—[of a person] who is using. 


tamyam naiharam tamo-vat ahani khadyotarcih iva mahati (puruse 
mayam) yunjatah (pumsah) itara-maya atmani (sthitam) aisyam 
nihanti. 


Like the thickness of fog on a moonlit night and like the radiance of 
a firefly in daytime, the power of the magic used against a greater 
person dissipates. 


Sridhara Svami—“How can he, the ásraya of his own magic, possibly 
be bewildered?” Expecting this reply, Suka speaks. There are two 
examples in the sense that, toward the Lord, who owns Maha-maya, 
another’s maya is unable to do either avarana (concealment, i.e. the 
covering of the true nature) or viksepa (projection, Maya projects 
the world unto the mind).'?* 

“Like darkness (thickness) that originates from particles of 


124  Avarana and Viksepa are the two powers of Maya’s Avidya-sakti. 
For example, in the illusion of seeing a snake in the place of a rope, the 
Avarana-$akti conceals the true nature of the rope while the Viksepa-sakti 
projects the idea of a snake unto the screen of the mind. If only Viksepa- 
Sakti is active, the onlooker sees both the rope and a snake. 
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mist (naiharam tamo-vat = hima-kana-prabhavam"? tamah iva) at 
night (tamyam = tamisrayam = ratryam)...” Naihàram is a modifier, 
pertaining to the Vedas, of tamah, although tamah is an upasarjana 
(a word, in a compound, whose meaning has become secondary) 
which has the sense of a taddhita. 1” 

As that darkness (thickness) does not make a separate covering 
of darkness, rather it only merges in it, and as the radiance of a firefly 
does not make a separate illumination during the day, so the low 
magic (itara-màyà = itara maya = nica maya) of a man who is using it 
(yufijatah = mayam yufijatah pumsah) against a greater personality 
(mahati = mahati puruse) does not do anything intended, rather it 
diminishes the capability (ai$yam = sàmarthyam) only in himself 
(dtmani = svasmin eva). 


Sanatana Gosvami—And that is fitting (only Brahma was 
bewildered by his own magic). Suka mentions it here. When has 
the denseness of profound obscurity been achieved by the darkness 
of fog? Therefore Suka gives the second example. Moreover, itara- 
maya means either itarà maya (another magic) or itarasya maya 
(another’s magic). Yufijatah denotes tam yunjatah, in other words: 
mayam prayufijatah, “of a person using that magic.” 


Jiva Gosvami—And that is fitting. Suka mentions it here. The 
following is explained by following the sequence, which is agreed 


125 The word hima-kana (a speck of cold) in Sridhara Svami’s gloss usually 
means snowflake. For his part, Vira-Raghava glosses tamo-van naiharam as: 
nihàára-kana-prabhave tama iva, “like darkness in an origination of particles 
of mist.” 

126 The word naiharam has a primary status and tamah has a secondary 
status due to being so compounded, hence although naiharam is meant to be 
a modifier of tamah, the connection is not grammatically sound. The words 
tamo-van naihàram constitute the fault called avimrsta-vidheyamsa (an 
aspect of the predicate is wrongly positioned), although in usage this fault 
only applies to compounds proper (samāsa, not taddhita), and so Sridhara 
Svàmi says it pertains to irregularities seen in the Vedas. In this verse, this 
fault is also seen in connection with the words itara-maya and yunjatah, if 
itara is interpreted as itarasya, because yufijatah is then taken as a modifier 
of itarasya, and because itarasya is an upasarjana (a word with a secondary 
status): Its meaning has become secondary since it is the first word in a 
tatpurusa compound. For the details, consult Sahitya-kaumudi 7.17. 
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upon, of dvarana (covering of the true nature) and viksepa 
(superimposition unto the true nature) in Sridhara Svàmi's 
commentary (the magic of an inferior being is unable to effect either 
ávarana or viksepa unto the other being). 

“Just as the darkness (tamo-vat = tamah yatha) of fog at night does 
not envelop night—not only that, the darkness of fog automatically 
merges in the night, and then the darkness of night intensifies and 
envelops the fog—and just as the radiance of a firefly is unable to 
make one understand the light of the sun like the radiance of the 
full moon in daytime makes one understand, through itself, the 
radiance of the sun, rather the radiance of the firefly comes across 
as a thing whose influence is diminished, so the magic used toward 
a greater being of one who is using it (yu/ijatah itara-maya = mayam 
prayufijánasya itarasya māyā) is unable to cover the greater being's 
power nor project (vikseptum) another mode of being (it cannot 
alter the nature of the greater being's power) hence it is pointed at 
by itself by the fact of having a basis and diminishes the power in its 
basis, the inferior person (atmani = tasmin itaratra).” 

This word vat is an indeclinable word. Amara-kosa states: yad 
va yathà tathevaivam sàmye.? 


Krama-sandarbha—The explanation is: ifarasya ksudrasya maya 
sva-prabhava-darsana tam yufijatah pumsah atmani aisyam hanti, 
“The magic, which shows off its own power, of a feeble person who 
is using it hurts the power in itself.” 


127 The above is a typographical mistake instead of: vad va yatha 
tathevaivam samye. Firstly, this suffix vat is not in the scope of any of 
the two rules of the suffix vat[i]: tena tulyam kriyà ced vatih (Astadhyayi 
5.1.115) (HNV 1197) and tatra tasyeva (Astàdhyayi 5.1.116) (HNV 1198), 
therefore the usage here is irregular. This vat is not the suffix vat which is 
a replacement of mat[up] as in bhagavat (bhagavan). Secondly, although 
Amara-kosa reads: va và yatha tathevaivam samye, “Va, va, yatha, tatha, 
iva, and evam are used in the sense of sameness” (3.4.9), Bhanuji Diksita 
comments: kvacit vat iti pathah. sa tu na yuktah, vati [Pa. 5.1.115]-pratyayena 
gatarthatvat. na ca vatir evátra pathitah, sddrsya-parydye pratyaya- 
páthasyayuktatvàát, apatya-samühadi-paryáyesv an-vun-adinam apāthāt, 
“yam pracetasi janiyad ivarthe tu tad avyayam iti" mediny-adi-sammates ca, 
“Sometimes the reading is vat (vad và instead of va và). However, that is 
not proper because of being a meaning that belongs to the suffix vat[i] (in 
Astadhyayi 5.1.115)" (Ràmaàsrami 3.4.9). 
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Visvanatha Cakravarti— Toward the Lord, who owns Maha-maya, 
another's maya, being unable to do either avarana or viksepa, makes 
its basis disappear: Suka expresses this with two examples. 

“Just as the darkness of fog (naihadram tamo-vat = nihara- 
sambandhi tamah iva) at night (tamyam = tamasyam = rátrau)..." 
Here the word vat has the sense of iva (like), by the definition: iva 
vad và ca sadrsye, “Iva, vat, and và are used in the sense of similarity." 
Just as the darkness of fog is unable to conceal the night, makes 
the darkness of night dense, covers only itself with that darkness 
of night and dissipates the fog, so Brahma’s magic, being unable to 
bewilder the Lord, is covering him, only by intensifying the Lord's 
aisvarya, and only makes Brahma disappear. 

In the above example, Brahma’s magic is partly a cause. 
Unsatisfied with this, Sukadeva gives another ilustration, the 
example of a firefly: “Just as my radiance flashes at night, my 
radiance should radiate during daytime too.” The radiance (arcih 
= prabha) of a firefly is unable to become manifest during daytime: 
On the contrary, it makes everyone understand that the firefly has 
lost its glow. In the same way, though he has aisvarya elsewhere, 
Brahma, who desired to manifest, through magic, his own aisvarya 
to the Lord, just lost his glow. 

Consequently, *another's magic—itara-máyà is the subject of 
the verb—diminishes the might (aisyam = aisvaryam) of a person 
who is using it (atmani yufijatah = àtmànam yufijatah = svam 
prayunjanasya pumsah) against a greater person (mahati = mahati 
puruse).” 


Baladeva Vidyabhüsana—In the first example, Brahma's magic is 
a cause, and so Suka gives another example: “Just as the radiance 
used by a firefly (khadyotarcir iva = khadyota-prayuktarcih yatha) 
does not make a separate illumination during the day, but instead 
merges in it—the firefly itself appears as if it has lost its glow—, so 
the insignificant magic (itara-màyaá = itará maya = tucchà maya) of a 
person who is using it (yu/ijatah = yufijatah pumsah) toward a great 
personality (mahati = mahati puruse) diminishes the might situated 
in itself (atmani aisyam = àtmani sthitam aisyam).” 


Vallabhacarya— The words tamo-van naiharam stand for naihara- 
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tamo-vat. The darkness of fog at night is not even seen. In the second 
example, the radiance of a firefly represents Brahma’s power: In the 
presence of the light of the sun, which represents the Lord's power, 
it is insignificant (and is ridiculed). 


10.13.46 
tàvat sarve vatsa-palah pasyato "jasya tat-ksanat | 
vyadrsyanta ghana-syamah pita-kauseya-vasasah || 


tavat—meanwhile; sarve—all; vatsa-palah—the calves and the 
herders; pasyatah ajasya—while the unborn one was looking 
(or disregarding Brahma, who was looking on); tat-ksanat— 
instantaneously; vyadrsyanta—were seen; ghana—[like] a cloud 
(like a bluish monsoon cloud); syamah—who are dark (or dark 
blue); pita-kauseya-vásasah—whose garments are yellow silk. 


(yavad evam vicarayan vyamuhyati sma), tavad ajasya pasyatah 
(satah) tat-ksanat sarve vatsa-palah ghana-syamah_pita-kauseya- 
vasasah (bhagavad-rupah brahmana) vyadrsyanta. 


While Brahma was looking on, all the calves and the boys instantly 
transformed into cloud-like bluish bodies that had yellow silken 
garments. 


Sridhara Svami—Suka mentions yet another wonder. “The calves 
and the herders (vatsa-palah = vatsah palah ca), and all the staffs, 
the horns, etc. (sarve = yasti-visanadayah ca).” 


Sanatana Gosvami— Before long, the Lord extended His mercy to 
Brahma, who had become meek due to a confusion in that manner. 
The genitive case in pasyatah has the sense of karta (the doer) 
in the instrumental case: pasyata sata, “[They were seen by him,] 
who was looking." The sense is: punar api vicárayatá (by him who 
was still pondering). Or *by him who was gazing at the Lord, out 
of humility and fear." Or, *by him who was only looking at Them." 
Thus a special wonder is mentioned, and a mistake is repudiated. 
The verb vyadrsyanta means: visesetah adrsyanta drstah, “The 
Visnu forms were seen (adrsyanta = drstah) in a specific away (vi 
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= visesetah).” Or the genitive case in pasyatah has the sense of the 
locative: aje pasyati sati vyadrsyanta, *While the unborn one was 
looking on, They became objects of sight (vyadrsyanta — drsti- 
visayah jatah).” 


Jiva Gosvami—With one set of nine verses—each verse is com- 
mented upon separately—, Suka says: Before long, the Lord spread 
His mercy—in conformity with this intention: to show yet another 
charming glory—to Brahma, who had become meek due to a 
confusion in that manner. 

“They were seen, disregarding the unborn one, who was looking 
(pasyato jasya = pasyantam ajam andadrtya).” In other words: 
“Without requiring (anadrtya = anapeksya) the power of his eyes, 
of Their own accord They became visible in his eyes (vyadrsyanta 
= adrsyanta = svayam eva tad-drstau vyakti-bhütah)." The mode of 
being karma-kartr is because of a manifestation only by Their own 
power.P$ 


Visvanatha Cakravarti—The word tāvat (for that long) implies its 
correlative yávat as follows: yavad evam brahmà mimamsamanah 
vyamuhyati sma, *as long as Brahmà, who was analyzing the 
situation in that way, was stupefied." 

“Not taking into consideration the unborn one, although he was 
looking (apasyato 'jasya = pasyantam apy ajam andadrtya), the calves 
and the herders (vatsa-palah = vatsah palah ca) were seen." They 
were as if telling him: “Hey you, the unborn one (aja) who resides 
in Satyaloka, the truth (satya) is you are a goat (aja). You create the 
universe only with this kind of intelligence. You want to bewitch us 
by magic, but you can’t even understand what happened. Look.” 
They were seen, that is, they were as if made to be understood 
(vyadrsyanta = jfiapayante iva): “Although we are all the calves of 
Vrndavana that graze on grass and all the cowherd boys herding 
them, we can become like this too.” The sense is: Of their own 
accord They became directly perceptible to his eyes, because They 
were self-manifestations (sva-prakdasa). 


128 They became visible of Their own accord: It is not that They were seen 
simply by Brahma’s power of eyesight. For the details on karma-kartari, see: 
karma-kartari karma-vad atmapadadi (Hari-namamrta-vyakarana 639). 
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Baladeva Vidyabhüsana—In this verse he says: Only the mercy of 
Nanda's son occurred, since Virifica is a servant, although he did an 
offense. Vyadrsyanta is a usage in karma-kartari. Because of being 
sva-prakasa, of Their own accord They became directly perceptible 
to the eyes. The genitive case in pasyato "jasya has the sense of 
anádara (disregard). “You are unable to understand Us, although 
We are His amsas, who reside in Vrndatavi. Behold Our great 
aisvarya.” 


Vallabhacarya—Pasyato ’jasya signifies: pasyatah eva ajasya satah, 
“while the unborn one was just looking.” Ghana-syamah means: 
nila-megha-syamah, “dark [like] a dark blue cloud.” 


Ganga Sahaya—Ghana-syamah means: ghanah iva syamah (dark 
like clouds). The clause “bhagavad-riipah brahmana vyadrsyanta” 
(the forms of the Lord were seen by Brahma) is syntactically 
connected everywhere (in upcoming verses). 


10.13.47-48 
catur-bhujah sankha-cakra-gada-rajiva-panayah | 
kiritinah kundalino harino vana-malinah || 
Srivatsangada-do-ratna-kambu-kankana-panayah | 
nüpuraih katakair bhatah kati-sutrangultyakaih || 


catuh-bhujah—who have four arms; sankha-cakra-gada-rajiva- 
panayah—in whose hands are conschells, cakras, maces, and lotuses; 
kiritinah—who have crowns; kundalinah—who have earrings; 
harinah—who have necklaces; vana-mdlinah—who have sylvan 
garlands; 
Srivatsa-angada-doh-ratna-kambu-kankana-panayah—(see below); 
nupuraih—with anklebells; katakaih—with foot bracelets; bhatah— 
shone (looked resplendent); kati-stitra—with girdles; anguliyakaih— 
with finger rings. 


(te bhagavad-riipah) catur-bhujah sankha-cakra-gad4a-rajiva- 
panayah kiritinah kundalinah harinah vana-malinah $rivatsangada- 
do-ratna-kambu-kankana-panayah | nüpuraih ^ katakaih kati- 
sutrangultyakaih (ca) bhatah. 
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They had four arms. In Their hands were a conschshell, a cakra, a 
mace and a lotus. They had crowns, earrings, necklaces and sylvan 
garlands. Their chests were endowed with the line of Laksmi. Their 
arms had armlets, Their necks, similar to conchshells, were endowed 
with a jewel, and Their hands had bangles. They were splendid with 
ankle bells, anklets, girdles, and finger rings. 


Sridhara Svami—The compound srivatsa-angada-do-ratna-kambu- 
kankana-pànayah means: Srivatsa-prabha-yuktany angadani dohsu 
yesam, ratna-mayàni kambu-vat tri-dharani kankanani pànisu yesam 
te ca te ca, “They are Srivatsa-angada-doh’ (in whose arms are 
armlets endowed with the splendor of srivatsa) and They are ratna- 
kambu-kankana-pàni (in whose hands are bangles, made of jewels, 
that have three lines like the lines on a conchshell)." 


Sanatana Gosvami— The purpose of being four-armed and so 
forth is to facilitate the understanding that They are the same as 
Vaikuntha-natha, because Brahma, His servant, would believe that 
glory only in this way. Or the reason is that Brahma and others think 
of Sri Krsna only as a four-armed form. 


10.13.48 

Srivatsa is on the right side of the Lord’s chest and is a thin curl of 
hair turning clockwise. This is a unique characteristic of the Lord by 
which a similarity with the parsadas who have attained sarüpya is 
repudiated. Katakaih means pada-valayaih (with anklets). 


Jiva Gosvami—By the mode of being four-armed, etc., the state 
of being Visnu is understood. The states of being the first Purusa 
and the second Purusa will be understood only in terms of being the 
presiding deity of Maya and so on (mahat-tattva, etc.). Therefore, 
this avirbhàva should be understood to be intermixed, only for the 
sake of subtly informing about the nondifference between the three. 
Besides, usually the avirbhava of Visnu is viewed as the occasion for 


129 The nominal base is doh, but before the r of ratna the visarga is 
deleted. 
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Him to reveal all the powers to Brahma so he can carry out his work 
of creation, in the light of Brahma’s statement to Narada: 


srjami tan-niyukto 'ham haro harati tad-vasah | 
visvam purusa-rüpena paripati tri-sakti-dhrk || 


“I, enjoined by Him, create. Hara, under His control, destroys. He, 
who has three potencies, maintains the world as the form of the 
Purusa.” (2.6.32) 


10.13.48 
Srivatsa is on the right side of the Lord’s chest and is a thin curl of 
hair turning clockwise. This is a unique characteristic of the Lord. Or 
Srivatsa is derived as Sri-yuktam vatsam vaksah tat-prabha-yuktam, 
“The Visnu forms had the splendor of a chest which has Laksmi."!*? 
Or Sri-yuktam vatsam vakso yesam, “The Visnu forms had a chest 
endowed with Laksmi." The definition in Amara-kosa is: uro vatsam 
ca vaksas ca, “Uras, vatsa and vaksa are synonymous" (2.6.78). 
Katakaih means pada-valayaih (with anklets), because those 
are what was left. The rest was explained by Sridhara Svami. In his 
commentary, kambu signifies that the bracelets had three lines like 
those at the forefront of the opening of a conch. Or kambu means 
valaya (bracelet, i.e. bracelet consisting of shells). A kankana is a 
string-like bracelet studded with jewels and worn around the wrist. 
In the nanartha-varga of Amara-kosa, one definition is: kambuh 
sydd valaye sankhe, *Kambu means bracelet and conch” (3.3.133). 
Ksirasvami has given the above explanations in his commentary on 
those definitions. 


Visvanatha Cakravarti—The compound sri-vatsangada-do-ratna- 
kambu-kankana-pánayah is explained as: srih laksmi-rekha tad- 
yuktani vatsani vaksamsi yesam te ca angada-yuktah dosah bahavah 
yesam te ca ratnam kaustubhah tad-yuktah kambavah atisayoktyà tri- 
rekhankitah kanthah yesam te ca kankana-yuktah padnayah yesam te 


130 The golden line of Laksmi is on the left side of Krsna's chest, and 
Srivatsa is on His right side (Govinda-lilàmrta 16.55-57). Sridhara Svāmī 
says that Srivatsa is a tuft of curling white hairs turning to the right, and 
situated on the right side of the Lord's chest (Bhavartha-dipikà 11.5.27). 
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ca te, "They are Sri-vatsa, “Their chests are endowed with the line of 
Laksmi," They are arigada-doh, “They have many arms, which are 
endowed with armlets," They are ratna-kambu, “Their necks—conch 
means neck, as an atisayokti ornament (introsusception)—have the 
Kaustubha and are marked with three lines due to eminence," and 
They are kankana-pani, “Their hands are endowed with bracelets." 
Katakaih means pàda-valayaih (with foot bracelets). 


Baladeva Vidyabhüsana—Ratna-kambu signifies: ratnam kaustubhah 
tadvantah kambavah tat-tulyah kanthah yesam, “Their necks are 
similar to conchshells and have a jewel, the Kaustubha.” This is 
from nr-varga: kankanam kara-bhüsanam, “Kankanam (bracelet) is 
a hand ornament" (Amara-kosa 2.6.108). 


Vallabhacarya—Srivatsa is a line of hairs turning to the right. The 
compound sankha-cakra-gada-rajiva-panayah signifies: sankha- 
cakra-gada-rajivani pratyekam pànisu yesam, “in whose hands are, 
severally, a conshshell, a cakra, a mace, and a lotus.” Kantakaih 
means hastabharanaih (wrist ornaments). 


Bhaktisiddhanta Sarasvati—Bhatah (they shone) means sobhitah 
(they were splendid). Vyadrsyanta (they were seen) is added. 


10.13.49 
anghri-mastakam apürnas tulasi-nava-damabhih | 
komalaih sarva-gatresu bhüri-punya-vad-arpitaih || 


á-anghri-mastakam—from head to foot; apiirnah—tully replete; 
tulasi-nava-damabhih—with new garlands of tulasi; komalaih—soft; 
sarva-gatresu—on all the limbs; bhüri-punya-vat-arpitaih —which 
were offered by those who have much merit. 


(te bhagavad-rüpáh) sarva-gatresu bhüri-punya-vad-arpitaih 
komalaih tulasi-nava-damabhih anghri-mastakam āpūrnāh (asan). 


On all Their limbs, from head to toe, They were replete with new, 
soft garlands of tulasi, offered by persons who have much punya. 
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Sridhara Svami—The tulasi garlands were offered by persons 
endowed with merit acquired over many lifetimes (bhüri-punya-vad- 
arpitaih = bahu-janmarjitam punyam tad-yuktaih janaih arpitaih). 


Sanatana Gosvami— The tulasi garlands were offered by those who 
have much punya (bhüri-punya-vad-arpitaih = bhüri-punya-vadbhih 
arpitaih), hence their holding the garlands with priti is implied. Or 
bhüri-punya means bhakti: The garlands were offered by those who 
had that. As an utpreksa (fanciful assumption), it is imagined that 
the Visnu forms held those garlands on each limb with the intent to 
be imbued with that. Therefore here it is said that They were decked 
(apürnàh) with tulasi garlands from head to toe (arighri-mastakam = 
anghritah mastaka-paryantam). 


Jiva Gosvami—The tulasi garlands were offered, with mind and 
action, to those various symbols (pratima) by sádhakas who have 
much punya. This implies that they made many garlands and that 
they held them with priti. 


Visvanatha Cakravarti—The tulasi garlands were offered by a 
thousand devotees whose devotional service includes sravana 
and kirtana (bhüri-punya-vad-arpitaih = bhuri-punyani sravana- 
kirtanadi-bhajanani tadvata bhakta-sahasrena arpitaih). 


Baladeva Vidyabhüsana— The tu/asi garlands were offered by 
devotees who have sravana, kirtana, etc., which effect purity (bhüri- 
punya-vad-arpitaih = bhurini punyani visuddha-karani sravana- 
kirtanadini tadvadbhih bhaktaih arpitaih). 


10.13.50 
candrika-visada-smeraih sarunapanga-viksitaih | 
svakarthanam iva rajah-sattvabhyam srastr-palakah || 


candrika-visada-smeraih—with smiles as white as moonlight; sa- 
aruna-apanga-viksitaih—with glances from the corners of the eyes, 
which were red also; svaka-arthanam—of the purposes (or of the 
desires) of Their own; iva—as if; rajah-sattvabhyam—with rajo-guna 
and with sattva-guna; srastr-palakah—creators and protectors. 
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(te bhagavad-ripah) candrika-visada-smeraih sarunapanga-viksitaih 
svakarthanam rajah-sattvabhyam srastr-palakah iva (vyadrsyanta). 


With Their smiles as white as moonlight, accompanied by glances 
from the reddish corners of Their eyes, They were perceived as if 
They were creators, with rajas, and protectors, with sattva, of Their 
devotees’ purposes. 


Sridhara Svami— "They were seen (vyadrsyanta is added) as if they 
were creators and protectors (srastr-pálakàh iva) with rajas and with 
sattva (rajah-sattvabhyam)—this means they were as if protectors 
by a smile as white as sattva and were creators by a reddish color, 
which is like rajas—of Their devotees’ desires (svakarthanam = sva- 
bhakta-manorathanam)"' with glances accompanied with a smile 
as white as moonlight and with corners of the eyes which have a 
reddish hue (candrikà-visada-smeraih sarunapanga-viksitaih = 
candrikà-visada-smita-yuktaih sahadruna-gunena ca vartamand ye 
‘pangas tair viksitaih)."!? 


Jiva Gosvami—(Additions are underlined.) The glances were 
smiling in such a way that they were white as moonlight (candrika- 
visada-smeraih = candriká-vad visadam yathà syat tathà smeraih 
smayamanaih).'* It is a compound which includes an adverb, as in 


131 The gloss of artha as manoratha (desire) is an extrapolation of the 
meanings of artha either as arthand (request) or as prajojana (purpose), 
because artha does not literally mean ‘desire’. The sense of arthand is seen 
in Medini-kosa. The definition of artha is: artho visayarthanayor dhana- 
kàrana-vastusu, abhidheye ca sabdanam nivrttau ca prayojane, “Artha 
means visaya (sense object), arthand (request), dhana (wealth), karana 
(cause, motive, reason), vastu (thing; subject matter), sabdanam abhidheya 
(meaning of words), nivrtti (stoppage), and prayojana (purpose, goal)" 
(Medini-kosa). The words svakarthanam srastr-palakah literally mean “The 
Visnu forms protect the devotees’ goals.” Vallabhacarya explains artha as 
purusartha. 

132 In the verse, the sequence is white and red on the one hand and rajas 
and sattva on the other. This constitutes the literary fault called bhagna- 
krama (broken sequence). 

133 That the glances are smiling constitutes the utpreksa ornament 
(fanciful imagination). 
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mrdu-pácaka (cooking gently). 

The clause “svakarthanam srastr-palakah" is used on account 
of the fulfillment of the types of desires appropriate for earnest 
devotees (ekanti-bhakta), who are stated with the word svaka (own), 
only by means of those kinds of sidelong glances. 

With reddish sidelong glances, They are creators: Because the 
reddish quality, situated there, maddens the minds of His own, one 
sidelong glance of Theirs evokes various desires centered on Him. 
And with sidelong glances endowed with smiles, They are protectors: 
By one sidelong glance, They save and nourish their devotees who 
had belittled themselves by considering themselves unqualified. Iva 
(as if) has the sense of an utpreksa (fanciful imagination): rajah- 
sattvabhyam iva, “[They were creators and protectors of Their 
devotees' desires] as if with rajas and sattva," which represent aruna 
(reddish) and visada (white) respectively. 


Vi$vanatha Cakravarti— The Visnu forms were seen as if they were 
creators and protectors with rajas and sattva—this means they were 
as if creators by rajas, the red color in Their eyes, and as if protectors 
by sattva, the white smile—of the desires of Their devotees, to whom 
compassion should be shown (svakarthanam = anukampaniya-sva- 
bhakta-manorathanam),'* by means of straight glances that were 
existing with reddish corners of eyes (sárunapanga-viksitaih = 
arunapangena saha vartamanani yani sammukha-viksitàni taih) and 
that were excellently smiling in such a way that the smile was white 
like moonlight (candrikàá-visada-smeraih = candrikà-vat visadam 
yatha syat tathà smerayante iti candrika-visada-smerani).”'*> Thus, 
candrika-visada-smeraih is a compound which includes an adverb, 
as in mrdu-pacaka (cooking gently). 


134 Here the suffix ka in svaka has the sense of anukampá (endearment, 
compassion) (HNV 1262). 

135  Asregards smeraih, smera means ‘a smile’, but the gloss as smerayante, 
a verbal form, indicates that smera is derived in the active voice. The rule 
is, nami-kampi-smi-kami-himsi-dipádibhyo rah, “[In the active voice, and 
in either one of the three senses of doing that as a habit, doing that as a 
duty, and doing that well (HNV 864),] the suffix ra is applied after the 
verbal roots nam, kap[i], smi[n], kam[u], his[i], and dip[i]” (HNV 871) 
(Astàdhyàyi 3.2.167). A smile is white because of the splendor of the teeth. 
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Baladeva Vidyabhüsana— They were creators, by a glance from 
the reddish corners of the eyes, which is as if rajas, and they were 
protectors, by a white smile, which is as if sattva, of the desires of 
Their devotees who were shown compassion (svakarthanam = 
svanukampita-bhakta-manorathanam) with smiles that were white 
like moonlight (candrika-visada-smeraih = candrikà-vad visadaih 
smitaih) and that were accompanied with a glance from the reddish 
corners of the eyes (sarunapanga-viksitaih = arunapanga-viksitena 
sahitaih). 


Vallabhacarya— They were the creators and protectors of the goals 
of life of the devotees (svakarthanam = bhakta-purusarthanam) with 
smiles and glances, as if with rajas and sattva.” 


10.13.51 


atmadi-stamba-paryantair murtimadbhis caracaraih | 
nrtya-gitady-anekarhaih prthak prthag upasitah || 


atma-ddi-stamba-paryantaih—beginning from himself and ending 
with clumps of grass; mürti-madbhih—embodied; cara-acaraih— 
by both moving and nonmoving [things]; nrtya-gita-àdi—beginning 
from dances and songs; aneka-arhaih—with multiple means of 
worshiping; prthak prthak—each one separately; updasitah—They 
were worshiped. 


(te bhagavad-riipah) | àtmadi-stamba-paryantaih | mürtimadbhih 
caracaraih (pranibhih kartrbhih) nrtya-gitad y-anekarhaih (karanaih) 
prthak prthag upasitah. 


Each of Them was being worshiped separately by manifest beings, 


either moving or stationary, from himself to clumps of grass, with 
multiple means of worshiping such as dancing and singing. 


Sridhara Svami—Atma (himself) means Brahma. Anekarhaih means 
anekarhanaih (with multiple means of worshiping). 


Jiva Gosvami—“They were worshiped by all the presiding deities 
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(caracaraih =  tat-tad-adhisthatr-daivataih) with dances, songs, 
and many other useful things for offering respect (naikarhaih "e 
= anekarhanopakaranani taih).” Each was worshiped separately 
(prthag prthak) because of the variety of paraphernalia for 
worshiping in accordance with their respective qualifications. 

Thus it is said that every one of those boys and calves is the 
God of each respective universe. For example, ahead, in Brahma’s 
prayer: tavanty eva jaganty abhüh, “You became exactly that many 
universes” (10.14.18). 


Sanatana Gosvami—(In addition to the above:) Or nrtya-gitàádi- 
naikarhaih is separated as nrtya-gitadina ekarhaih, and ekarhaih 
modifies carácaraih. “They were worshiped by means of dances, 
songs, etc., by moving and nonmoving beings that are fit for the 
one, the Lord (ekarhaih = ekasya sri-bhagavatah yogyaih).” In other 
words, those beings are the foremost of those various worshipers, 
that is, they are known as the manifestations of the Lord’s might 
that abide on Vaikuntha planets. That is the meaning because all of 
Them are worthy of that kind of worship. 


Visvanatha Cakravarti—Here dtman (himself) refers to brahma. 
Naikarhaih means anekarhanaih (with multiple means of 
worshiping). 


Sukadeva Acarya—“They were worshiped separately by moving 
beings and by nonmoving beings (carácaraih = caraih acaraih 
ca kartrbhih), from himself to clumps of grass (atmadi-stamba- 
paryantaih = sva-prabrtibhih stambantaih).” Those beings were 
connected with their respective universes, in view of the text: tavanty 
eva jaganty abhüh, *You became exactly that many universes" 
(10.14.18). Worshiping Them, as done by the performers, is linked 
to the intention of expressing the presiding deities, as in: ta dpa 
abruvan. 


136  Jiva Gosvami and others have the reading nrtya-gitadi-naikarhaih 
instead of nrtya-gitady-anekárhaih. The former reading is only seen 
in Bhaktisiddhanta Sarasvati’s and in Rama-Narayana’s editions of 
Bhagavatam. 
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ANNOTATION 

The above is a misquote of: tà dpa aiksanta, “The waters saw." 
The text is: tad aiksata bahu syam prajdyeyeti tat tejo ’srjata. tat teja 
aiksata bahu syam prajayeyeti tad apo ’srjata. [...] tà apa aiksanta 
bahvayah syama prajayemahiti tà annam asrjanta, “Brahman 
(Visnu) saw. *I shall become many." Brahman created fire. The Fire 
saw. "I shall become many." Brahman created water. The Water 
saw. “I shall become many." Brahman created food" (Chandogya 
Upanisad 6.2.3-4). Vyasadeva refers to the above text in this sūtra: 
abhimani-vyapadesas tu visesanugatibhyam, “This is only a mention 
in reference to the presiding deities, because of the distinction 
[between the sentient deities and the insentient elements] and 
because of the inherence [of presiding deities in them]" (Vedanta- 
sütra 2.1.5). 


10.13.52 
animadyair mahimabhir ajadyabhir vibhütibhih | 
catur-virsatibhis tattvaih parità mahad-adibhih || 


anima-àdyaih—by animan and so on; mahimabhih—by mahiman 
and so on; aja-adyabhih vibhütibhih—by potencies beginning from 
Aja; catuh-vimsatibhih tattvaih—by the twenty-four principles 
[of Sankhya philosophy: ref. 3.26.11-14]; paritah—They were 
surrounded; mahat-adibhih—at whose beginning there is mahat- 
tattva. 


(te bhagavad-rüpah mürtimadbhih) animadyaih (ca mürtimadbhih) 
mahimabhih | (ca mirtimadbhih) | ajadyabhih | vibhütibhih (ca 
mürtimadbhih) | mahad-adibhih | catur-vimsatibhih | tattvaih (ca) 
paritah. 


They were surrounded by anima and so on, by mahima and so on, 
by the vibhütis beginning from Aja, and by the twenty-four tattvas 
beginning from mahat. 


Sridhara Svami—“They were surrounded by the potencies beginning 
from Maya and Vidya (ajadyabhih vibhütibhih = mayavidyadibhih 
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Saktibhih) and by the twenty-four causes of the world (catur- 
vimsatibhih tattvaih = catur-vimsSati-tattvaih = jagat-karanaih)." 
The term mahad-adibhih is separately mentioned to signify the 
difference between Mahat and Sitra. 


Sanatana Gosvami, Jiva Gosvami—Mahiman and others are the 
mystical perfections. Na jayate ity aja, “She is not born, and so she is 
Aja.” She is nitya-siddha sat-cid-ananda-vigraha bhagavati Laksmi. 
Or she is the Sakti known as Yogamaya. “They were surrounded by 
the vibhütis, the forms of potencies (vibhütibhih = sakti-ripabhih), 


such as Maya, Vidya, and Avidya,” because of the word adi (adya, 
in ajadyabhih). 


Visvanatha Cakravarti—"They were surrounded by the mystical 
powers (mahimabhih = aisvaryaih), by the potencies beginning 
from Maya (ajadyabhih vibhütibhih = aja maya tad-adyabhih 
saktibhih), and by the twenty-four causes of the world (tattvaih = 
jagat-karanaih)." The term catur-vimsatibhih is used to signify the 
difference between mahat-tattva and siitra-tattva. 


Baladeva Vidyabhiisana—Aja is miila-prakrti. The plurality, 
as regards catur-vimsatibhih, is because each of so many tattvas 
(principles) was worshiping. 


Vallabhacarya—Aja is Laksmi. The twenty-four fattvas denote the 
deities who have the conceit of the twenty-four tattvas respectively. 


Ganga Sahaya—Mürtimadbhih (embodied) in the previous verse 
should be syntactically connected to each term representative of the 
worshipers. 


10.13.53 
kala-svabhava-samskara-kama-karma-gunadibhih | 
sva-mahi-dhvasta-mahibhir mürtimadbhir upasitah || 


(te bhagavad-rüpah) kala-svabhàva-samskara-kama-karma- 
gunadibhih | sva-mahi-dhvasta-mahibhih | mürtimadbhih | (prthak 
prthag) upasitah. 
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They were revered by Time, Svabhava, Samskara, Kama, Karma, 
the Gunas, and so forth, which were embodied and whose greatness 
was eclipsed by the Lord's glory. 


Sridhara Syami—Kala and others are their assistants. Kala is 
ksobhaka (the agitator of the gunas). Svabhava is parináma-hetu (the 
cause of transformation of the gunas). Samskara means vāsanāyāh 
udbodhaka (what awakens the tendencies in the subconscious). 
All of them, anima and all the others, lost their independence due 
to the glory of the Lord (sva-mahi-dhvasta-mahibhih = bhagavan- 
mahimnà tiraskrta-svatantryaih uktaih sarvaih animadyaih). 


Visvanatha Cakravarti—(The commentary is the same.) 


Sanatana Gosvami— The gunas are sattva and so on. Because of 
adi, jati (category, class), nama, and so forth are included. “The 
Visnu forms were revered by anima and others, because of whom 
the greatness of the others is ruined by their own greatness” (sva- 
mahi-dhvasta-mahibhih = sva-mahimna dhvastah mahimà anyesam 
yaih animádyaih), because anima and others are the forms of great 
siddhis and because the tattvas and so on are the causes of the world. 


Jiva Gosvami—(Additions are underlined.) The gunas are sattva 
and so on. Because of àdi, jati (category, class), nama, and so 
forth are included. “The Visnu forms were revered by anima and 
others, because of whom the greatness of the others is ruined by 
their own greatness” (sva-mahi-dhvasta-mahibhih = sva-mahimna 
dhvastah anyesam mahima yaih taih animady-adibhih), because 
anima and others are unparalleled in that respect and are making 


the minuteness (anima) of others, and because the tattvas and so on 


are the causes of the world. 


Baladeva Vidyabhusana—Samskara is udbodha-hetu (cause of 
awakening). Kama is visayabhilasa (longing for sense objects). 
Karma is the form of punya, etc. 


Vallabhacarya—Kàla and others too are the deities who have 
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that conceit. Suka talks about their greatness: sva-mahi-dhvasta- 
mahibhih means: sva-mahimna eva dhvastah mahima anyesam yaih, 
“by anima and so on, because of whom the greatness of others is 
ruined due their own greatness.” Or their greatness is ruined by the 
Lord's glory. “Each of Them was worshiped separately (upasitah = 
prthak prthag upasitah) by those embodied forms too.” 


Sukadeva Acarya—Kama is the reason for karma. In point of Karma: 
The activities are the means of accomplishing the four goals of life 
(karma = karmani = catur-varga-sádhanüni). The Gunas are the 
attributes of those padarthas (categories of existence, as described 
in Nyaya-Vaisesika philosophy). The term adi refers to the Vedas, 
the Itihasas, the Puranas, and the Sangrahas, which reiterate all the 
padarthas. 


10.13.54 
satya-jfiananantananda-mátraika-rasa-mürtayah | 
asprsta-bhuri-mahatmya api hy upanisad-drsam || 


satya-jfiana-ananta-ànanda-mátra-eka-rasa-mürtayah—whose forms 
are the one essence of Truth, consciousness, and entire, endless bliss 
(or whose forms are of one essence, the entire bliss, which is real, is 
consciousness, and is unlimited); asprsta-bhiri-mahatmyah—whose 
glory is ample and is untouched; api—even; hi—certainly; upanisat- 
drsam—by those who see the Upanisads. 


(te bhagavad-rüpaáh)  satya-jfiananantananda-matraika-rasa- 
murtayah upanisad-drsam api hi asprsta-bhüri-mahatmyah (santah 
vyadrsyanta ). 


They had forms that are real and are the one essence of sheer 
consciousness and infinite bliss. Even the scholars whose eye is the 
Upanisads cannot see through Their glory. 


Sridhara Svami— With satya-jiüna and so on, Suka points out a 
distinct feature although all of Them have bodies. “They whose 
bodies are real, are the form of consciousness, are unlimited, and 
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are forms of bliss, and moreover they are eka-màtra (only one), 
that is, they are devoid of the difference of vijatiya, and in addition 
they are eka-rasa, meaning they always have one form." (satya- 
jnananantananda-matraika-rasa-mirtayah = satyas ca jňāna-rūpāś 
cdnantas cananda-ripas ca tatrapi tad eka-matrà vijatiya-sambheda- 
rahitas tatrapi caika-rasah sadaika-rüpá mürtayo yesam te) 
Alternatively: satya-jnanadi-matraika-rasam yad brahma tad 
eva mürtayo yesam, “They whose bodies are Brahman, which is real 
and is the one essence of entire consciousness and endless bliss." 18 


137 Regarding vijatiya-sambheda, there are three kinds of differences: 
(1) sa-jatiya-bheda, a difference between things of the same jati (category): 
For example, a book is different from another book, (2) vijátiya-bheda, a 
difference between things of different jatis: For example, a book is different 
from a pen, and (3) sva-gata-bheda, a difference between an entity and 
its parts (or a difference within the entity): For instance, $ri Krsna is not 
different from His limbs. The nonexistence of sa-jatiya-bheda was implied 
in previous verses. One argument is that, since Brahman and Visnu are 
one svarüpa in essence and since this svarüpa is not a jati in the usual 
sense of the term (material jati), there is no vijatiya-bheda. Akrüra says: 
anakhyeyabhidhanam tvam nato 'smi paramesvara. na yatra nàtha vidyante 
nàma-játy-adi-kalpanah, tad brahma paramam nityam avikari bhavan 
ajah, “O master, O supreme God, I bow to You, whose designations are 
unnameable. You, the birthless, are Brahman, which is supreme, eternal 
and unchanged, and in which hypotheses pertaining to name and class (ati), 
etc., do not exist" (Visnu Purana 5.18.52-53). 

138 The word satya-jianadnantananda-matraika-rasa is a variation of the 
term sac-cid-ànandaika-rasa (the one essence of Existence, consciousness 
and bliss), seen in Gopála-tapani Upanisad: sac-cid-Gnandaika-rase bhakti- 
yoge tisthati (2.78). Although sat can mean satya (real) and vidyamana 
(existing), satya is not defined as vidyamana (existing). The definition of sat 
is: satye sadhau vidyamane prasaste ’bhyarhite ca sat, “Sat means satya (real; 
truth), sádhu (good person; transcendentalist, i.e. spiritual practitioner), 
vidyamüna (existing), prasasta (eminent), and abhyarhita (venerable) 
(Amara-kosa 3.3.83).” The definition of satya is: satyam krte ca Sapathe 
tathye trisu tu tadvati, “Satyam has the senses of krta (Satya-yuga), sapatha 
(vow), and tathyam (truth)" (Medini-kosa, ya-dvikam 61). The Chandogya 
Upanisad states: tat satyam sa atma tat tvam asi $vetaketo, “That, the Truth, 
is the soul. You are That, O Svetaketu” (6.8.7). Moreover, the notion of eka- 
rasa (one essence) is sourced in other Upanisads too: nirafijanarn niskriyam 
san-matram cid-ànandaika-rasam sivam prasantam amrtam tat param ca 
brahma (Sandilya Upanisad 2.1); caturthas caturatmapi sac-cid-eka-raso 
hy ayam (Narada-parivrajaka Upanisad 8.20) (Aiyar, K. Narayana Svami 
(2003) Thirty minor Upanisads, Delhi: Parimal Publications). 
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Therefore: “Their glory, which is great indeed (hi = niscitam), 
is not touched, rather it cannot be touched (asprsta = asprsya = na 
sparsa-yogyam), even by scholars whose eye is the knowledge of the 
soul (upanisad-drsàm api = upanisad atma-jnanam saiva drk caksur 
yesam tesam api)." Being such, They were seen (santah vyadrsyanta 
is added). 


Sanatana Gosvami—With satya-jRananantananda-mátraika-rasa, 
Suka talks about a nondifference among Them, although They 
are different is some ways on account of the gestures of Their 
manifold bodies, senses, and so on. Thus the logical reasoning called 
bhedabheda, which is agreed upon by Vaisnavas, is proven. 

Someone might wonder: “How can the one Entity also be 
different by being the opposite of Maya?” “It’s true. It is extremely 
difficult to reason.” With this in mind he says asprsta. “Their glory 
is untouched even by those who know the truth about the soul 
(upanisad-drsam = àtma-tattva-jfiánàm)." Or, Their glory cannot 
be touched (asprsta = asprsya) through the eyes of the Upanisads 
(upanisad-drsam = upanisadam aksibhih), who have forms in 
Satyaloka and so on and are the sources of Brahma’s and others’ 
knowledge of the essence. The drift is: That truth, the form of the 
philosophical conclusion of the essence of the scriptures, can be 
understood only through the special grace of the Lord, only by the 
favor of persons who are dear to Him. For this reason, it will be 
said: itirese "tarkye nija-mahimani, “In this way, when Brahma, the 
master of Sarasvati, was bewildered about His glory, which cannot 
be logically explained" (10.13.57). 


Jiva Gosvami—Although the Visnus have form and although They 
are manifold, with satya and so on Suka mentions a particularity 
in terms of being an aspect solely belonging to Para-Brahman. 
In that regard, They are real (satya) and are of one essence (eka- 
rasa), because of not being made, on account of being the cause of 
and the basis of Time too. That was said: kala-svabhàva and so on 
(in the previous verse) in reference to Sruti: sarve nimesd jajiire 
vidyutah purusad adhi, “All the blinks of Time originated from 
the Purusa, who is vidyut” (Maha-Ndarayana Upanisad 1.8). Vidyut 
means: visesena vividham va dyotate diptim karoti iti vidyut, “He 
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shines, meaning He makes an illumination, either in a special way or 
variously.” The blinks (nimesa) are portions of Time that originate 
from the twinkle of His blinks,'? in accordance with this: 


yo "yam kalas tasya te ’vyakta-bandho 
cestam ahus cestate yena visvam | 
nimesàdir vatsaranto mahiyams 

tam tvesanam ksema-dhama prapadye || 


“O friend of the Unmanifest, they say Time is Your deed. The world 
is active because of Time, which is colossal, from a blink to years and 
years. I take shelter of You, the Lord, an abode of safety.” (10.3.26) 


They are forms of consciousness (jfidna = jnana-ripah) because of 
not being material, due to being self-manifesting. That was said: 
pasyato "jasya tat-ksanat vyadrsyanta, “While Brahma was looking 
on, instantaneously They were seen” and so on (10.13.46) because 
of Sruti: 

X na caksusa pasyati rupam asya, “One does not see its form with 
the eyes.”14 

& yam evaisa vrnute tena labhyas tasyaisa átmà vivrnute tanum" 
svam, “He is attained only by one whom He chooses. The Soul 
reveals His body only to that person." 

X aditya-varnam tamasah parastat, “It is the color of the sun and is 
beyond Material Nature" (Svetasvatara Upanisad 3.8). 

X And also because of Narayanadhyatman: nityavyakto ‘pi bhagavan 
iksyate nija-saktitah, “Although He is always invisible, the Lord is 
seen by His power." 


139 In his commentary on the same text, in Bhagavat-sandarbha (28.2), 
Jiva Gosvami deleted this clause. 

140 Thisis also how Jiva Gosvami gives the quotation (Bhagavat-sandarbha 
45.2 and Priti-sandarbha 193-194), but the Upanisads reads: rüpam asya na 
caksusá pasyati. (Katha Upanisad 2.3.9) (Svetasvatara Upanisad 4.20). This 
refers to the invisible form (Brahman): avyakta-mürtinà (Gita 9.4). Visnu 
(Paramesvara) and Brahman are one in nature: svariipa-dvayabhavat, 
“because there is no dual svarüpa" (Bhàgavatam 6.9.36). 

141 Krsna-Sankara Sastri’s edition of Laghu-vaisnava-tosani reads tanüm. 
The reading tanüm is from Katha Upanisad 1.2.23 and the reading tanum is 
from Mundaka Upanisad 3.2.3. 
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They are unlimited (ananta) insofar as They are vibhu (omnipresent) 
by acintya-sakti, although They are mostly delimited, because of 
Sruti: yas tv etam evam pradesa-matram abhivimanam ātmānam 
vaisvanaram upaste, “but he who worships (meditates on) the 
Vaisvanara Self, who is identified with one’s conceit and is the 
measure of a prádesa (the natural distance between the thumb and 
the index)” (Chandogya Upanisad 5.18.1) and also because of being 
said with this: na cantar na bahir yasya, “He has neither an inside 
nor an outside" (Bhagavatam 10.9.13). 

They are sheer bliss (ananda-mátra) because all of Them are 
amsas of the abode of the highest prema, which is devoid of an 
upádhi (material characteristic). That was said: kim etad adbhutam 
iva vasudeve ’khilatmani, and so on: “The love of the multitude, 
inclusive of me, for the offsprings is unprecedented and increases 
like their love for Vasudeva, the Soul of all. What is this wonder?" 
(10.13.36) because of Sruti: dnandam brahmano rüpam, “The form 
of Brahma is bliss,"!? and because of being said with the verse 
beginning: vidito "si bhavan saksat: 


vidito ’si bhavan saksat purusah prakrteh parah | 
kevalanubhavananda-svarupah sarva-buddhi-drk || 


Vasudeva said: *Now I know You directly. Your Lordship are the 
Purusa, who is beyond Prakrti. You are of the nature of Brahman, 
the bliss of the absolute experience, and You are Paramatma, the 
witness of everyone's intelligence." (10.3.13) 


Moreover, the plurality of forms of the one Entity is due to the 
intent to express the nondifference of an avirbhava, because of 
Sruti: ànanda-màtram ajaram purünam ekam santa bahudha 
drsyamanam, “Being one, ancient, undecaying, sheer bliss, it is being 
seen as manifold."!? In accordance with His will, the Lord appears 
in a particular form although He simultaneously has unlimited 


142 This could be a misquote. The closest, similar quotation is: dnandam 
brahmano vidvan, “he, knowing the bliss of Brahman, [never fears]” 
(Taittiriya Upanisad 2.4). 

143 This is also quoted in Bhagavat-sandarbha (47.2), but the reference 
given by scholars, Brhad-àranyaka Upanisad, does not match modern 
editions. 
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forms and an infinite number of qualities. Hence even the forms 
of calves, boys, etc., are not adventitious in that respect. That was 
stated: manir yatha vibhagena and so on: 


manir yatha vibhagena nila-pitadibhir yutah | 
rüpa-bhedam avàpnoti dhyana-bhedat tathacyutah || 


“Just as a cat's-eye reflects a spectrum of light such as blue or 
yellow and appears differently when turned, so Acyuta appears in 
various forms due to the different types of meditation.” (Narada 
Pancaratra, quoted in Bhagavat-sandarbha, and in Laghu-vaisnava- 
tosani 10.2.28) 


Therefore, with the intent to express oneness, in the commentary 
Sridhara Svàmi says: yadvà (“Alternatively, Their bodies are 
Brahman, which is real and is the one essence of entire consciousness 
and endless bliss"). And Akrüra will say: bahu-mürty-eka-mürtikam, 
"They worship You, who have one body and many bodies" (10.40.7). 

Thus, all this is proven by such texts of Sruti, insofar as this 
scripture too, which is inclusive of texts such as the current verse 
beginning satya, is the fifth Veda, and also because this scripture is 
the form of the essence of Sruti, by the logic in: sarva-vedanta-saram 
hi, “Certainly, [Srimad Bhàgavatam is] the essence of all Vedanta” 
(12.13.15), and in: sarva-vedetihasanam saram sáram samuddhrtam, 
“This Purana is repeatedly the extracted cream of the Vedas and 
Itihdsas” (1.3.41), and so even Sridhara Svāmī does not explain the 
term Vedanta cited above (“the conclusion of Vedic knowledge”) 
(12.13.15) as ‘Upanisad’.'* It will be said: atan-nirasana-mukha- 
brahma-ka-mitau, * [in regard to the Lord's svarüpa,] on the topic of 
which there is knowledge by means of the best Srutis by negating what 
is not That" (10.13.57). Sad has the meaning of jfiana (knowledge) 
because it has the sense of gati (to move, to know).'* That jfiana is 


144 In other contexts, the Upanisads are called Vedanta because they are 
the last part of the Vedas. 

145 This denotes the verbal root şad/!] visarana-gaty-avasadenesu, from 
which ‘upanisad’ is made, by adding the prefix upa, and the suffix /k]vi[p] in 
the active voice, The rule is: nàmni sadl-sti-dvisa-druha-duha-yujalabhartha- 
vida-bhida-chida-ji-ni-rajibhyah kvip (HNV 846) (Astadhyayi 3.2.61). The 
resultant meaning is “one who sits down near [a guru]." Jiva Gosvàmi seems 
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ütma-jfiána (knowledge about the soul), which is inferior to isvara- 
jfiána (knowledge about God in form). Or the name Upanisad refers 
to texts of this nature: yato vaco nivartante, “Not reaching Brahman, 
words return along with the mind" (Taittiriya Upanisad 2.4 and 2.9) 
given that Brahman is infinite and beginningless.'° 

Expounding being nirvisesa (without any quality)!" is repudiated 
by the word bhari-mahatmya (Their great glory). And by the word 
matra (“nothing but" satya, jfiána and ananda), the notion that 
His svarüpa has other attributes too, like light has the quality of 
whiteness, and so on, is meant. Being materialistically adventitious 
is also negated by that word. For example: 


na tasya karyam karanam ca vidyate 
na tat-samas cabhyadhikas ca drsyate | 
parasya Saktir vividhaiva $rüyate 
svabhaviki jfiana-bala-kriyà ca || 


**He has neither a body nor senses. No one is seen to be either equal 
to or superior to Him. His supreme potency, inherent in Him, is 
heard of as diverse: It consists of jiana-sakti, bala-sakti, and kriya- 
Sakti.” (Svetasvatara Upanisad 6.8) 


Therefore, the Lord existed prior to the agitation of Prakrti. For 
example: sa aiksata, “He saw" (Aitareya Upanisad 1.1.1); sa asit, 
“He was” and so on." 


to be implying another explanation. For instance, in the Bala commentary 
on the rule: vamandat tuk prthau (Hari-namamrta-vydkarana 777), upanisat is 
defined as: tattva-jndna-hetu-vidya (knowledge that is the cause of knowing 
the Truth). 

146 Sankaracarya derives the name Upanisad as follows: upanisad upa 
samipam nigamayatity abhidhayakah sabda upanisad ity ucyate, * Upanisad 
is said to be a word that denotes: ‘It draws a conclusion that is very close [to 
the truth] (as much as words can be used to express the truth)” (commentary 
on Brhad-àáranyaka Upanisad 2.1.20). 

147 This is the meaning attributed to the word nirvisesa by Sankaracarya. 
For this reason, Jiva Gosvami rejects the term nirvisesa as applied to 
Brahman or to Bhagavan. But it was shown in the appendix of chapter three 
that according to Sanskrit rhetoric, nirvisesa means “without a material 
quality.” 

148 The text in the Upanisad is: om átmà va idam eka evagra asit. nanyat 
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Krama-sandarbha—Moreover, They are real (satya) on account of 
being the cause of everything. They are the form of consciousness 
(jfiana = jfiána-rüpáh) on account of being self-manifesting. They 
are unlimited (ananta) on occount of being all-pervading. They 
are bliss on account of being the supreme abode, which is devoid 
of upādhi. They are one essence (eka-rasa) due to being the cause 
of Time. Therefore there is oneness. And because of manifesting 
separately, it is understood that there is also separateness. 


Visvanatha Cakravarti— With satya, etc., Suka says: “Nor should 
it be thought: All of this was shown by the Lord, who is Maya.” 
“Their bodies are real, are the form of consciousness, are unlimited, 
and are forms of bliss, and on top of that they are tad-eka-matra 
(nothing but that), i.e. devoid of the difference of vijatiya, and over 
and above that they are eka-rasa, meaning they always have one 
form because of the nonexistence of a separation by Time." (satya- 
jfiananantananda-matraika-rasa-mürtayah = satyas ca jfiana-rüpáas ca 
anantas ca ànanda-rüpas ca tatràpi tad-eka-matrà vijatiya-sambheda- 
rahitàh tatrapy eka-rasah kala-paricchedakabhavat sadaika-riipa 
mürtayo vapumsi yesam te) 

Alternatively: satyadi-rüpam yad brahma tad eva mürtayo 
yesam te, "They whose bodies are Brahman, the form of satya and so 
on.” That form is mentioned in the Sruti, such as: satyam vijfiánam 
ānandam brahma,'?satyam vijfiánam anantam brahma, “Brahman 
is real, is consciousness, and is endless" (Taittiriya Upanisad 2.1), 
and: anandam brahmano rüpam (see above). 

Someone might object: “Those who explain Vedanta never say 
that Brahman is seen nor that it has many varieties." In response 
he says asprsta and so on: “Their great glory is not even touched 
by the philosophers who explain the Upanisads." They see the 


kificana misat. sa iksata lokann usrja iti, “Indeed, in the beginning this 
universe was the Soul alone. Nothing whatsoever was blinking. It saw. It 
created the worlds" (Aitareya Upanisad 1.1.1). 

149 The Upanisad reads: vijfüünam anandam brahma, “Brahman is 
consciousness and bliss" (Brhad-áranyaka Upanisad 3.9.28.7). 

150 The Upanisad reads: satyam jianam anantam brahma. Moreover, it 
should be perceived that in these quotations there is no word ca (and), and 
so all these modifiers are synonymous: They are one in essence (eka-rasa). 
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Upanisads, but they do not understand the real meaning because 
they have no bhakti. (asprsta-bhüri-máhàtmyàa api hy upanisad- 
drsam = upanisadah pasyanti bhakty-abhavan na tu tad-artham 
janantity upanisad-drso dàrsanikàs tesam tair na sprstam api bhüri- 
mahatmyam yesam te) 

This is well known from these texts of Sruti and Smrti: 
X na caksusà pasyati rupam asya, “One does not see its form with 
the eyes” (Katha Upanisad 2.3.9) (Svetasvatara Upanisad 4.20); 
Xx yam evaisa vrnute tena labhyas tasyaisa atma vivrnute taniim svam, 
“He is attained only by one whom He chooses. The Soul reveals 
His body only to him” (Katha Upanisad 1.2.23) (Mundaka Upanisad 
3.2.3); 
& dditya-varnam tamasah parastat, “[whose form, which is 
inconceivable (acintya-rüpam),] is the color of the sun and is beyond 
prakrti" (Bhagavad-gità 8.9) (Svetasvatara Upanisad 3.8, but without 
acintya-riupam); 
X& ananda-mátram ajaram puranam ekam  santam bahudha 
drsyamanam, “Being one, ancient, undecaying, sheer bliss, it is 
being seen as manifold”; 
X bahu-mürty-eka-mürtikam, “[They worship You,] who have one 
body and many bodies" (Bhagavatam 10.40.7); 


sarve nityah svasvatas ca dehas tasya paratmanah | 
hànopadana-rahità naiva prakrti-jah kvacit | 
paramananda sandoha jnana-matras ca sarvatah || 


“He is Paramatma. All His bodies are eternal and constant, neither 
assumed nor given up, and are never produced from Material Nature. 
They are a mass of topmost bliss and the totality of consciousness.” 
(Maha-Varaha Purana, quoted in Prameya-ratnavali21,in Bhagavat- 
sandarbha 54.3, and in Laghu-vaisnava-tosani 10.2.18). 


Brahman too has a transcendental form, qualities, etc., This is 
understandable with an eye that has bhakti, by His desire: 

X bhaktyaham ekayà grahyah, “I can be grasped through exclusive 
devotional service" (Bhagavatam 11.14.21); 

X bhaktya mam abhijanati yavan yas casmi tattvatah, “By bhakti, a 
person can understand Me as I am” (Bhagavad-gità 18.55). 
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Baladeva Vidyabhuüsana— With satya and so on, he says: “It is not 
that They were fabricated by Hari and that He is made of Triguna- 
Maya.” The compound satya-jfiünanantananda-matraika-rasa- 
murtayah means: yat satya-jfiananantanandam brahma tan-matras 
tad-eka-rüpá ata eka-rasah küta-sthaà mürtayo yesam te, “Their 
bodies are the entire Brahman—which is satya-jfíananantananda, 
as stated by the Sruti: satyam jňānam anantam brahma (Taittiriya 
Upanisad 2.1) and vijfiánam anandam brahma (Brhad-aranyaka 
Upanisad 3.9.28.7)—that is, they are one form of That (tan-matrah 
= tad-eka-rüpàh); therefore they are the highest (eka-rasah = kiita- 
sthah).” 

Although there is no difference between a body and the 
possessor of that body, the statement of that difference is only 
because of visesa, as in: sattà sati (existence is existing) and so on. 
This should be understood." 

"Their glory is untouched, that is, not thoroughly grasped 
(asprsta-bhiiri-mahatmyah = sakalyena agrhitam mahatmyam yesam 
te), even by those whose eye is Vedanta (upanisad-drsam api = 
vedanta-drk yesam taih api)."? 

Being known through the Upanisads is from the Sruti: namo 
vedanta-vedyaya, “Obeisances to Krsna, who is to be known through 
Vedanta” (Gopdala-tapani Upanisad 1.1), aupanisadah purusah, 
“the Purusa, who pertains to the Upanisads."!? Being unable to be 


151 For example, in saying “the bliss of Brahman,” a distinction is made 
between Brahman and bliss when in fact Brahman is bliss (unless “the bliss 
of Brahman” is taken as a metaphor: the bliss which is Brahman). 

152 Here, the genitive case in drsam is taken as the instrumental case, in 
conformity with Visvanatha Cakravarti’s explanation. The reason is this: 
vartamane bhave ca ktasya yoge kartari sasthi và, “In connection either 
with the present tense or with the passive impersonal voice, the doer of 
an action optionally takes the genitive case (if not the instrumental case)" 
(Hari-nàmàmrta-vyákarana 646) (ktasya ca vartamane, Astadhyayi 2.3.67). 
In this verse, the sense of asprsta (untouched) is ‘unknown’, as indicated by 
Baladeva Vidyabhüsana in his gloss. Past passive participles of verbal roots 
that mean ‘to know’ can signify the present tense: fii-rameto buddhiccha- 
pujarthebhyas ca kto vartamane ca (HNV 769). Or asprsta (untouched) is 
in the passive voice in the past, and so naturally the doer must be in the 
instrumental case; the idea is Brahma is the first scholar of the Upanisads 
to see such forms. 

153 This seems to be a misquote of: tam tv aupanisadam purusam 
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thoroughly known is from the Smrti: kartsnyena nàjo 'py abhidhatum 
isah, “Though unborn, he was unable to explain entirely.” 


Srinatha Cakravarti—Being sheer consciousness (caitanya), being 
nondelimited (aparichinna), and being the pervader (vyapaka) are 
obtained. The gist is: What more is there to say aboutit? Alternatively, 
satya-jRananantananda-mátraika-rasa-mürtayah means: “They 
whose bodies are Brahman, which is satya-jfiananantananda- 
mátraika-rasa." 'Therefore, given that the multitude of vigrahas, 
which are vibhütis, is Brahman, Brahman is a vibhüti of Sri Krsna, 
Vibhu. This is said by the Satvatas (the devotees). 

“What is the corroboration of that? Can it be proved by the 
Sruti in this way?" In response he says asprsta-bhüri-mahatmyah 
and so on: “Their great glory is untouched even by the eyes that are 
the Upanisads (upanisad-drsam = upanisadah eva drsah caksumsi 
tàbhih api)." Their glory cannot be grasped by the eyes that are the 
form of Sruti, so how could it possibly be proved therein? 


Brhat-krama-sandarbha—“Isn’t it that Maya is revealing this? 
Also, she must be Avarika, on account of being a joker." To that 
he says: satya-jnananantananda-matraika-rasa-mirtayah, which 
means: “They whose bodies are forms of Brahman, which is 
satya-jfiananantananda-matraika-rasa." “How is it that the satya- 
jfiananantananda-mátraika-rasa is manifold? That is not explained 
in the Sruti.” With this in mind he says: asprsta-bhüri-mahatmyà api 
hy upanisad-drsam. 


Vira-Raghava— By the word matra (only), there is an exclusion of 
aspects of enclosure, such as vikāra (change), jádyam (inertness), 
and duhkham (unhappiness). Their glory is untouched by 
the Upanishadic mindset (upanisad-drsam api = upanisadam 
manovrttinam api). 


Vallabhacarya—Having mentioned attributes, now he talks about 


the svarüpa. The compound satya-jfiananantananda-matraika- 
rasa-mürtayah means: tan-matrah eka-rasah miurtayah yesam, 


prcchàmi (Brhad-àranyaka Upanisad 3.9.26). 
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"They whose bodies are one essence, which is the whole satya- 
jfíananantananda." “Their great glory is not touched even by those 
who see the Upanisads (upanisad-drsam api = upanisad-drgbhih 
api)." 


Sukadeva Acarya—They are forms (mürtayah) of Sri Krsna, who is 
satya-jfiananantananda-mátraika-rasa. The suffix matra[c] suggests 
that the Lord is untouched by faults such as being vikarin (having 
change), being inert, being delimited, and being devoid of bliss. 
“They whose great glory is untouched, i.e. cannot be delimited, 
even by those whose eye is knowledge generated from the study 
of the Upanisads (upanisad-drsam = upanisad-abhyasa-janyam 


jfiánam sā eva drk caksur yesam tesam api)." ^ 


10.13.55 


evam sakrd dadarsajah para-brahmatmano ’khilan | 
yasya bhāsā sarvam idamı vibhdati sa-caracaram || 


evam—in the way that was mentioned; sakrt—at once (or 
simultaneously); dadarsa—saw; ajah—Brahma (“who is unborn”); 
para-brahma-àtmanah—of Visnu (who is the Atma of Para- 
Brahman, or whose body is Para-Brahman, or who is of the nature 
of Para-Brahman); akhilan—all; yasya—of whom; bhasa—by the 
light; sarvam idam—all this [universe]; vibhati—shines (appears); 
sa-cara-acaram—including both moving and nonmoving [things]. 


154 The suffix maàtra[c], which Jiva Gosvami calls matra[t] (mdatrat 
pramane, HNV 1211) (pramàne dvayasaj-daghnafi-mátracah, Astàdhyàyi 
5.2.37), signifies that ananda-mátra, for example, means “whose measure 
(extent) is bliss." Everyone else takes mdtra as the word itself, not as the 
suffix. The word matra is defined as follows: matram kartsnye ’vadharane, 
“Matra is used in the senses of kartsnya (totality) and avadharana (only). 
(Amara-kosa 3.3.177). This aside, Sukadeva Acarya’s interpretation of 
satya-jfiananantananda-mátraika-rasa as a bahuvrihi compound of Sti 
Krsna is significant because another sense is: “[of Sti Krsna,] who is satya- 
jfananantananda-matra and who has the foremost rasas.” The definition 
of eka is: eke mukhyanya-kevalàh, “Eka means mukhya (foremost), anya 
(other), and kevala (only) (Amara-kosa 3.3.16). 

155 Still, the word drk can mean knowledge. Amara-kosa states: drg jfiane 
jnatari trisu, “Drs means jfiánam (knowledge) and, in all three genders, 
jfiátà (knower).” (3.3.217) 
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yasya para-brahmatmanah bhasa idamı sarvam sa-caracaram vibhati, 
(tat-para-brahmatmakan) akhilan ajah evam sakrd dadarsa. 


Brahma at once saw all of Them, who are of the nature of Para- 
Brahman, by whose effulgence this entire universe, along with 
mobile beings and immobile things, shines. 


Sridhara Svami— The prose order is: evam sakrd ekadeva dadarsa, 
“He at once (sakrt = ekadá eva) saw in this way." Yasya is a modifier 
of para-brahman. 


Visvanatha Cakravarti— The connection is: yasya para-brahmanah 
(para-brahmatmanah = para-brahmanah). 


Sanatana Gosvami—Para-Brahman is Sri Krsna. “Brahma saw 
everything simultaneously (sakrt = yugapat). Everything had the 
nature of Sri Krsna (akhilan = tad-atmakan akhilan).” 

“How was it able to be seen in this manner by Paramesthi? Is he 
qualified for that?” In that regard, Suka speaks the second half of the 
verse (by whose effulgence this entire universe, along with mobile 
beings and immobile things, shines). The gist is: It was revealed to 
him by the Lord, Para-Brahman, out of mercy. Alternatively: “The 
entire universe (sarvam idam = jagat sarvam) shines in a special 
way—that is, it shines (vibhati = visesena bhati) (bhati = dyotate) 
with the opulence of karma, jfiana, and bhakti—by the effulgence, 
i.e. by the nature (bhasa = tejasa = svabhavena), of Brahma (yasya 
= yasya ajasya)...” 

Since he is the creator by the grace of the Lord, and since he is the 
guru of Sanaka and other grandmasters of yoga and of Narada and 
other devotees of the Lord, on account of the affirmation: jagatam 
paro guruh, “the highest guru of the worlds” (2.9.5), automatically 
he has a qualification. For this reason, the idea of seeing by luck or 
by accident is repudiated. 


Jiva Gosvami—“Para-Brahman is real and is the form of 
consciousness, etc., so how did it become an object of sight?” Suka 
responds in the second half of the verse. The gist is: It manifested 
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itself by giving life to his senses by its own potency—on account of 
being svayam-prakasya (being able to become self-manifest) and on 
account of being sarva-prakasaka (manifester of all). Therefore the 
verb vyadrsyanta (They were seen) (10.13.46) was said without a 
subject. This is the general idea. But in this way only the glory of the 
previous boys and calves was shown. It's understood that it was for 
hinting at this: “Only this specific lila of Mine becomes successful 
that way, otherwise only a mayika creation would have been made.” 


Krama-sandarbha—“If so, why did he see?” In response he speaks 
the second half of the verse. The sense is: because Para-Brahman is 
sarva-prakasaka (it manifests all) and sva-prakasaka (it manifests 
itself). 


Baladeva Vidyabhüsana— "The unborn one at once saw everything: 
the calves, their herders, the saktis, the tattvas, etc., all of which had 
the nature of Para-Brahman." Evam (in this way) signifies that all 
those were similar to the previous ones, in terms of number and 
names too.’ 

“The entire universe (sarvam idam = sarvam idam jagat), 
including mobile things and immobile things, shines, that is, becomes 
adequate for effects (vibhati = karya-ksamam bhavati), by the light, 
i.e. by the potency (bhāsā = saktya), of Para-Brahman (yasya para- 
brahmatmanah = yasya para-brahmanah)...”. The showing will be 
clearly mentioned in the next chapter: 


adyaiva tvad rte 'sya kim mama na te mayatvam adarsitam 
eko 'si prathamam tato vraja-suhrd-vatsah samastà api | 
tavanto ’si catur-bhujas tad akhilaih sakam mayopasitas 
tavanty eva jaganty abhüs tad amitam brahmadvayam Sisyate || 


*Have You not fully shown me today that without You this universe 
is Maya? At first, You were alone. Then, You became all the calves 
and the friends of Vraja. Afterward You became that many four- 
handed forms, worshiped by all and also by me. Later You became 


156 Sridhara Svāmī says the personified tattvas worshiped the Lord in 
Vaikuntha (Bhavartha-dipika 2.9.17). 
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exactly that many universes. In the end, Brahman, unmeasured and 
nondual, remained." (10.14.18) 


10.13.56 
tato ’tikutukodvrtya-stimitaikadasendriyah | 
tad-dhamnabhid ajas tisnim pür-devy-antiva putrika || 


tatah—after that; | atikutuka-udvrtya-stimita-ekadasa-indriyah— 
whose eleven senses, which are to be stirred by intense curiosity, 
were transfixed; tad-dhamna—because of Their effulgence; abhut— 
became; ajah—Brahma (the unborn); tüsnim—silent; pür-devi- 
anti—near a village deity; iva—like; putrika—a doll. 


Sridhara Svami— 
tatah tad-dhamna atikutukodvrtya stimitaikadasendriyah ajah pir- 
devy-anti putrikà iva tisnim abhit. 


Visvanatha Cakravarti— 
tatah ajah tad-dhàmna atikutukodvrtya-stimitaikadasendriyah pir- 
devy-anti putrikà iva tüsnim abhit. 


Jiva Gosvami— 
tatah ajah tad-dhamna (tesam) anti  atikutukodvrtya 
stimitaikadasendriyah (san) pür-devi putrikà iva tusnim abhit. 


Afterward, due to Their effulgence, Brahma, whose eleven senses, 
which could be stirred by a huge amazement, were transfixed, 
became silent, like a doll near a village idol. 


Sridhara Svami—Atikutukodvrtya signifies atikutukena udvrtya. 
The deletion of the instrumental case ending after atikutuka is V edic 
usage (or is due to the meter). *Because of astonishment (atikutuka 
= atikutukena = ascaryena), he became silent by rolling the eyes 
(udvrtya = drstih paravrtya),” or after falling on his swan’s back 
(udvrtya = hamsa-prsthe nipatya).'? 


157  Brahma's swan, his carrier, is mentioned in verse 62. 
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Alternatively, the words udvrtya stimita signify udvrtyah stimita. 
The sense is: atikutukena udvrtyah vilodyah, “Brahma could be 
stirred (udvrtyah = vilodyah) by an intense astonishment.” This 
means he was the opposite of himself. However, in the other reading, 
atikutukodvrttah, the sense is: atikutukena ksubhitah (agitated by 
intense astonishment). 

“Brahma (ajah = brahma), all of whose senses were stunned 
(stimitaikadasendriyah = stabdha-sarvendriyah) because of Their 
effulgence (tad-dhamna = tesam tejasa), became immobile (tüsnim 
= niscalah).” There is an example: “like a four-faced artificial idol 
(putrikà iva = catur-mukhi krtaka-pratima iva) near (anti = samipe) 
some goddess that is the presiding deity of a cowherd village (pür- 
devy-anti = pur-devi vrajadhisthatri kacid devata tasyah samipe).” 


Sanatana Gosvami—In this verse Suka says: Afterward, stunned by 
extreme amazement, he was unable to do anything, such as praising 
and offering obeisances. 

“He became silent." This means he became immobile. There 
is an example: *like a wooden doll—which is painted to add 
resplendence—existing near (anti = antike vartamana) an idol 
worshiped by villagers (pür-devi = pauraih piijyamana devi) is seen 
as immobile,” since there is no worship and so on.” 


Jiva Gosvami—Now he talks about Brahma’s bewilderment. 
“Being immobile (stimitaikadasendriyah = niscestah san) near Them 
(anti = tesàm antike), due to Their influence (tad-dhamna = tesam 
prabhavena), he became silent.” He was unable to speak. 

There is a simile (upama)'* in relation to him, who was stunned 
and had a splendor on account of crowns and so on: pür-devi nānā- 
paricchedaih pura-janaradhya pratima iva, “like an idol worshiped 
with various paraphernalia by the people of a village." 

The rest was explained by Sridhara Svami. In his commentary, 
the word drstih (eyes) isin the plural, not in the dual, because Brahma 
has eyes in the four directions. In his interpretation of udvrtya stimita 


158  Jiva Gosvàmi does not use the term drstànta (example) because in 
poetics, a word of comparison, such as iva (like), cannot be used in the 
drstanta ornament. Still, in common usage, as in the commentaries, the term 
drstanta does not denote the drstànta ornament. 
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as udvrtyah stimita, the deletion of the visarga is obtained by the rule 
that begins khar-pare (Varttika 8.3.36) (Annotation 10.13.25). 


Krama-sandarbha—“In Their presence (anti = tesám eva samipe), 
due to Their influence (tad-dhamna = tesam prabhavena)...” 
Moreover: kdcit pür-devi pura-janaradhyamana yatha sa-sobha 
niscesta ca saiva, “like some goddess, the idol of a village, is 
worshiped by villagers, has resplendence and is immobile.” 


Visvanatha Cakravarti—This is one word: atikutukodvrtya- 
stimitaikadasendriyah. The sense is: “he whose eleven senses, which 
could be stirred by a huge surprise, were stunned out of bliss” (= 
atikautukena | uddhrtyani vilodyáni stimitani dnanda-stabdhani 
ekadasendriyani yasya sah). In the reading udvrttah, the sense of 
atikutukodvrttah is: atikutukena ksubhitah (he was moved by the 
great wonder). 

“Because of Their effulgence (tad-dhamnà = tesam tejasa), 
he became silent." He could neither speak nor move. There is an 
example: “like a doll (putrikà iva = paficálikà iva)—which is little, 
made of clay, not worshiped, and a boy's toy—near (anti = nikate) 
a village idol (pür-devi = grama-devata) revered by many people." 


Sukadeva Acarya—Atikutukodvrtya signifies atikutuka udvrtya. 
The visarga after atikutuka was completely deleted.’ By seeing that 
wonder, he was ati-kutukah, which means, “he had gone beyond 
all types of wonder" (= kutukani sarvani ascaryani atikrantah). 
The sense is: tucchi-krtetarascaryah, “he by whom other wonders 
are made insignificant" by seeing this wonder. Ati-kutukah is a 
compound made by the rule: aty-ddayah krantady-arthe dvitiyaya, 
“In the meaning of krānta (surpassing) and so on, ati and others are 
compounded with a word ending in the accusative case" (Varttika 
2.2.18) (aty-ddayo dvitiyaya, HNV 959). 

“By experiencing a revolution of all his sensory functions 
(udvrtya = sakalendriya-vrttih parávrtya), all eleven of his senses 
became stunned and he became silent." 


159  Sukadeva Acarya reasons that if Sridhara Svāmī takes atikutukodvrtya 
as poetic license, why not give another interpretation in that line of thought? 
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10.13.57 
itirese 'tarkye nija-mahimani sva-pramiti-ke 
paratrajato ’tan-nirasana-mukha-brahma-ka-mitau | 
anise "pi drastum kim idam iti và muhyati sati 
cachadajo jfiatva sapadi paramo "jà-javanikam || 
(sikharini) 


iti—in this way (or a word used to signify the end)'™; ira-ise—when 
Brahma (“the lord of Ira”); atarkye—which cannot be understood 
by reasoning; nija-mahimani—[about the Lord's svarüpa,] which is 
His own glory; sva-pramiti-ke—in regard to which the happiness is 
self-manifest; paratra ajatah—which is beyond Maya; atat—what is 
not that; nirasana-mukha—by means of removing (or [knowledge,] 
whose main thing is removing); brahma-ka—by the Upanisads 
(“the head of the Vedas”); mitau—the knowledge of which; anise 
api drastum—when he was even unable to see; kim idam—what 
is this; iti—thus; va—and; muhyati sati—when he was bewildered; 
cachada—covered (or uncovered); ajah—Krsna (unborn); jfiatva— 
understanding; sapadi—at once; paramah—the supreme; aja- 
javanikam—the curtain of Maya. 


nija-mahimani atarkye sva-pramiti-ke ajatah paratra atan-nirasana- 
mukha-brahma-ka-mitau (bhagavat-svarüpe) “kim idam (asti)?” iti 
irese muhyati sati, (pascat tad) drastum api anise (sati) và, paramah 
ajah (sri-krsnah) jňātvā aja-javanikam sapadi cachada. 


When Brahma, the master of Ira, was bewildered—What is this?— 
about the Lord's identity, which is His own glory, isincomprehensible 
by means of reasoning, is self-manifest bliss, is beyond Maya, and 
the knowledge of which is obtained via the Upanisads by regating 
what is not That, and was unable to see It afterward, the Supreme 
Being, the unborn, understood, and instantly uncovered the curtain 
of Maya. 


160 The definition of iti is: iti prakarane hetau prakasadi-samàáptisu, 
nidarsana-prakare syad anukarse ca sammatam, “Iti is used in the senses 
of prakarana (topic), hetu (cause), prakasa (revealing, mentioning), adi 
(beginning), samapti (end), nidarsana (example), prakàra (manner), and 
anukarsa (carrying forward, in grammar)" (Visva-kosa). 
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Sridhara Svami—In this verse he says Krsna lifted Brahma, who was 
plunged in stupefaction. “When Brahma, the master of Sarasvati, 
was bewildered as follows: “What is this (kim idam iti)?", he was 
unable to see It, His svarüpa (nature, form, identity). Afterward, the 
Supreme (paramah), the unborn (ajah), Sri Krsna, at once (sapadi) 
removed Maya,” which is a curtain in the sense that she makes 
something disappear (ajd-javanikam = maya-rüpam tiraskarinim). 
This means He made her, by whom the wonder was shown, go away 
(cachada = tiro-dhattah = apasaritavan). 

Or He covered him with the curtain of Maya, meaning He 
spread Maya over him (aja-javanikam cachàda = tasya upari mayam 
prasaritavan): “Brahma’s conceit of himself is material, and so he is 
not qualified to see My godly might.” 

Why was he bewildered? “He was bewildered about the svarüpa, 
whose glory is His own, meaning it is extraordinary (nija-mahimani 
= nijah asadharanah mahima yasya tasmin), and which is not within 
the range of logical reasoning (atarkye = tarkagocare).” The causes 
of his bewilderment are stated thus. 

There are three modifiers for the sake of explaining the fact of 
being unable to be seen. Sva-pramiti-ke signifies: sva-prakasam ca 
tat kam sukham ca yasmin, “The svarüpa is a self-manifestation and 
is bliss (ka = sukha).” Therefore it is beyond Material Nature (ajatah 
paratra = prakrteh parasmin). Thirdly, “the svarüpa is something the 
knowledge of which is obtained by means of the top Srutis, primarily 
by negating what is not That (ref. neti neti)” (atan-nirasana-mukha- 
brahma-ka-mitau =  atan-nirasana-mukhena | brahma-kaih | sruti- 
sirobhih mitih jfianam yatra tasmin svarüpe). 


Sanatana Gosvami— Upon realizing (jfiatvaà = anubhüya)... the 
glory of the Lord—this needs to be added, in accordance with the 
context—, Brahma got perplexed” either because of an upsurge of 
prema or because of a special bliss. “And (và = ca) afterward, when 
he was unable (anise = asaktah) to see...” on account of the intensity 
of those various ones. The rest was explained by Sridhara Svami. 
Or iti means etàn (these ones). Thus, Suka says: Afterward, the 
Lord, while constantly favoring Maya, covered (samvrtavan) these 
ones, that is, both the forms of His calves and of His friends, which 
were manifest separately from the other ones, and Brahma's magic 
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toward the previous boys. “Upon considering the situation and 
seeing an opportunity (jňātvā = avasaram vicárya), Krsna suppressed 
(cachada = samvrtavan) Brahma’s magic" (aja-javanikam = ajasya 
sri-brahmanah ajà-javanikam mayam) consisting of casting a spell 
on the boys and the calves. 


Jiva Gosvami— Or what is this (idam và kim) that I saw, the first 
wonder which was the calves, the boys, etc, all of which looked like 
the previous ones (iti = pürva-ritya)?" Krsna removed the curtain 
of Maya when He realized that Brahma was out of it (jfiatva = tan- 
mohanàdikam avadharya). 

The rest was explained by Sridhara Svàmi, who gives two 
interpretations. In the first one (Krsna removed Maya, which is a 
curtain in the sense that she makes something disappear), the idea is 
this: “Maya has two functions: Vidya and Avidyà. By Avidya, Maya 
blocked the sight of Krsna from Brahma’s eyes (the Avarana-$akti 
is symbolized as a curtain). Because of Maya in the form of Avidya, 
Krsna’s svarüpa cannot even be guessed (atarkye) and so on. Thus, 
the wonder, unseen by others because the wonder involved the five 
modifiers beginning from atarkye, was shown by the Avidyà aspect 
of Maya. Then Krsna removed this Maya.” 

The above explanation is not Vaisnavism and is improper. 
Suspecting this, Sridhara Svāmī gives another explanation." In this 


161 True, Sridhara Svāmī wrote to entice Mayavadis to read his 
commentary, but there is no reason to believe that Sridhara Svami rejected 
the meaning of Maya as Yogamaya. This usage of the word maya is seen 
in many verses, such as Bhdgavatam 10.14.17. Sridhara Svāmī had already 
stated: purusam param prakrti-vyatirekopadhim isvaram. [...]. purusam 
pürnam nirupadhim, “The superior Purusa (Maha-Visnu) has one upadhi 
on account of being contrasted with Prakrti. The full Purusa has no upadhi" 
(Bhavartha-dipika 2.3.9-10; cited in Tattva-sandarbha 30). Sridhara Svāmī 
stated: amiseneti pratity-abhiprayenoktam, “The word amsena is said with 
the intent to promulge popular belief" (Bhavartha-dipika 10.1.2). This 
means he says the notion that Krsna is Visnu's amsa is just a popular 
belief. Throughout his writings, Jiva Gosvàmi himself used the word maya 
ambiguously, and many such examples are seen in his commentary on 
the next chapter, for instance in Laghu-vaisnava-tosani 10.14.43. Another 
instance is: màyaya pratyayitam aupapatyam tat khalv avastavatvat parastad 
avadhvastam iti sri-parama-purusa-sabdabhyam pramitam, “The fact that 
paramourship, made to be perceived by Maya, is given up later on, due to 
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one (He covered him with the curtain of Maya, meaning He spread 
Maya over him), the gist is this: “Since He is self-manifest, the 
potency of being self-manifest is the reason for showing. However, 
Maya has the attribute of covering, by Avidya-vrtti. Even by Vidya- 
vrtti, Maya is unable to effect His manifestion. Rather, He makes 
her manifest. That is exactly what Suka says with paratrajatah 
(beyond Maya). Consequently, the wonder was shown by removing 
Maya from Brahma’s glance toward that type of might. The 
wonder was concealed simply by spreading Maya. Thus, He spread 
(prasaritavan) Maya.” As it is, Maya (the word aja-javanikam) is not 
the object of a causative verb, but the verbal root chad[i] inherently 
has the causative sense.'!” The word iti in his commentary signifies 
the end of the second interpretation. In his commentary, the sense is 
Brahma was bewildered about Krsna's svarüpa as the four-handed 
Visnu forms. Thus, nija-mahimaniis a bahuvrihi adjective of svarüpe. 

Or nija-mahimani is the main noun, and the other words are 
its modifiers. The drift is His glory is His might (nija-mahimani = 
sva-vaibhave) which is the four-handed Visnu forms, in reference 
to vyadrsyanta ghana-syamah, “The cloud-like bluish forms were 
seen” and so on (10.13.46). 


Krama-sandarbha—“In this manner (iti = anena prakàrena), 
He had made Maya cover him over” (cachāda = tam tad-upari 
chadayamasa). The causative sense is included in the verb. 


being unreal, is proved by the two words sri and parama-purusa” (Gopàla- 
campü 1.1.27). Furthermore, the svarüpa of the Lord is incomprehensible 
(atarkya) not only by avidyd-vrtti, but also by vidyà-vrtti. For this reason 
it was said: asprsta-bhiri-mahatmya api hy upanisad-drsam, “Even the 
scholars whose eye is the Upanisads cannot see through Their glory" 
(10.13.54). 

162 This denotes the verbal root chad[i] samvarane (10P) (to cover), 
but there is also chad dvarane (10P) (to cover) and chad samvarane (10P) 
(to cover): these two are listed as apavárane (to cover; to uncover) in 
Panini’s list of verbal roots. Although the suffix /n/i is applied to any tenth 
class verbal root without a causative sense, Jiva Gosvami says the sense 
is causative here. Sridhara Svami’s gloss “prasdritavan” (He spread) can 
signify that cacchdada is a causative form of chad[ir] ürjane (1P) (to animate, 
strengthen). Cacchada is the proper grammatical form; cachdada is poetic 
license in consideration of the meter. 
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Visvanatha Cakravarti—Here Suka says: Perceiving that Brahma, 
immersed in only that much of the beautiful glory, was unable to 
have a realization, and considering that he was not qualified for His 
own very beautiful glories, which are extraordinary, which number 
in the thousands and which could be shown, He put an end to the 
showing of the beautiful glory. 

“When Brahma, the master of Sarasvati—this means “although 
Brahmais very intelligent"—was bewildered as follows: “What is this 
(kim idam iti)?” , the supreme, the unborn, Sri Krsna, understanding 
(jfiatva), that is, observing that Brahma had become qualified to 
experience the Rasa of His own aisvarya, at once (sapadi) uncovered 
(cachada = caccháda) Yogamaya,” which is a curtain in the sense 
that she makes something disappear (ajd-javanikam = yogamaya- 
rūpām tiraskarinim). 

She is the same Yogamaya by the agency of whom Krsna, after 
concealing Sridama and other boys who were eating on the sandbank, 
the calves that were grazing grass, and Himself, who was searching 
for the calves, showed the calves and boys that were the svariipa and 
again showed those same ones as being four-armed. The sense is: 
“He made her disappear (cacchada = antar-adhapayat).” 

The potency that covers a material thing and then shows an 
unreal thing is Maya, but the potency that covers something, real 
or unreal, and shows something, real or unreal, is Yogamaya. On 
account of this difference between Maya and Yogamaya, here the 
word aja (unborn) should not be interpreted as the external Maya. 

What was Brahma bewildered about? nija-mahimani, which 
means: darsita-catur-bhujadi-rupa-sva-mahaisvarye, “about His 
great might, the four-armed forms and other things that were 
shown.” Of which kind is it? atarkye (unconjecturable), because: 
sva-pramiti-ke, which means: sva-prakasam ca tat kam sukha-rüpam 
ca tasmin, “it is a self-manifestation and a form of bliss (ka = sukha- 
rüpa)." Therefore it is beyond Material Nature (ajatah paratra = 
prakrteh parasmin). 

Atan-nirasana-mukha-brahma-ka-mitau means: atan-nirasana- 
mukhena brahma-kaih sruti-sirobhih brahmabhivyanjakaih mitih 
jrianam yatra tasmin svarüpe, “[The might is] His svaruüpa, the 
knowledge of which is obtained by means of the top Srutis— 
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(brahma-ka = Sruti-siras)'® which reveal Brahman, for example: 
asthülam ananv ahrasvam, “It is not coarse, nor minute, nor short” 
and so on (Brhad-aranyaka Upanisad 3.8.8)—primarily by removing 
what is not That.” 


Baladeva Vidyabhüsana—Hari understood that Virifica, who was 
immersed in only a palmful of the beautiful glory, was not qualified 
for an ocean of that, and so He put an end to the show. 

“When Virifica, the father of Sarasvati (irese = irá sarasvati tasyah 
ise pitari)"—in other words he abounds in great intelligence—, 
was bewildered: “What is this?”, and (và = ca) afterward when 
he was unable to see, then the supreme, Nanda’s son, the Lord of 
all, knowing (j/iatvàa)... that he was unqualified for seeing His own 
beautiful glory and for realizing it, at once (sapadi = tat-ksandat) 
concealed the curtain of Yogamaya.” He made her disappear 
(cachada = antar-adhapayat). The difference between Maya and 
Yogamaya should be looked into in the notes on the line: visnor 
maya bhagavati (Bhagavatam 10.1.25). 

Brahma was bewildered about Krsna’s own glory, the extra- 
ordinary aisvarya which is the Visnu forms. Of which kind is 
it? atarkye (unconjecturable), because: sva-pramiti-ke, “It is 
self-manifest, transcendental consciousness and bliss” (= sva- 
prakàsa-vijfianananda-rüpe). The sense is anyone like that is 


163 Here ka, in brahma-ka, means head: The Upanisads are the top 
of the Vedas. One definition is: sukha-sirsa-jalesu kam, *In the neuter 
gender, kam means happiness, head, and water" (Medini-kosa). The words 
brahma-ka constitute the punar-uktavad-abhdasa ornament (semblance of a 
repetition), because in other contexts brahman can mean Brahma and ka 
can mean Brahma: ko brahmani samiratma-yama-daksesu bhaskare, “Ka 
means Brahma, a breeze, the soul, Yama, Daksa, and the sun" (Medini- 
kosa). 

164 The definition as ‘Sarasvati’ is sourced in Amara-kosa: ira bhū- 
vák-surápsu syát, “Ira denotes bhū (Earth), vak (speech; Sarasvati), surā 
(liquor), and ap (water)" (3.3.175). 

165 Here Baladeva Vidyabhüsana explains sva as sva-prakasa, pramiti as 
vijňāna, and ka as ananda. The word miti is formed by adding the suffix /k/ 
ti after any one of the three verbal roots ma mane. The à of mà is deleted by 
the rule beginning: dyati-syati-mà-sthàm ih (HNV 764). Here the verbal root 
ma is taken is the meaning of jfiana. For instance: pramitau prama, “Prama 
(true knowledge) means pramiti” (Amara-kosa 3.2.10). Moreover, ka is 
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unconjecturable by anyone who has a material body. Therefore it is 
beyond Triguna Maya (ajatah paratra = tri-gunayah paratra). Thus, 
the great aisvarya is untouched by her. 


Vira-Raghava—To show the previous calves boys to Brahma, when 
he was bewildered thus, He conceiled Maya, who was conceiling His 
own extraordinary form. The purport of atarkye is that He cannot be 
understood by any of the two pramanas which are pratyaksa (direct 
perception) and anumana (inference). 


Vallabhacarya— The compound  atan-nirasana-mukha-brahma- 
ka signifies that, only by removing from the totality of existence 
what is different from Brahman (atan-nirasana-mukha = brahma- 
vyatiriktasya nirasana-dvàrà eva), the Upanisads make one 
understand the nature of Brahman: athdta ddeso neti neti, “Now, 
therefore, the instruction: not this, not this" (Brhad-áranyaka 
Upanisad 2.3.6). 


Sukadeva Acarya—He removed the curtain of Maya. This means 
He spread Maya above Brahma. The gist is as follows, and the proof 
of this will be stated later in the text: He made him, who did not 
deserve to see the multitude of mürtis, deserving of directly seeing 
His svarüpa, which was the manifester of that multitude of muürtis. 
Brahma was bewildered about the fact that Krsna's svarüpa 
is not within the range of reasoning (atarkye = tarkagocare): The 
svarüpa cannot be explained by inference and so on. “Then how 
can knowledge of it occur?" Therefore Suka says: *The svarüpa 
is something the knowledge of which is obtained through the 
Upanisads by means of removing what is distinct from the svarüpa 
of the Lord, i.e. the world, which consists of cit and acit, in other 
words by negating that the various padarthas (categories of material 
existence: dravya, guna, karma, sámáünya, visesa, samavaya, and 
abhava) arethesvarüpa ofthe Lord.” (atan-nirasana-mukha-brahma- 


taken as a synonym of sukha. Then sukha is taken as a synonym of dnanda: 
mut pritih pramado harsah pramodamoda-sammadah, syad ànandathur 
anandah sarma-sdta-sukhani ca (Amara-kosa 1.4.24-25). Or sva-pramiti 
means sva-pramana, that is, sva-prakàsa, and vijfianananda is his gloss of ka 
in the sense of transcendental bliss. 
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ka-mitau = atad bhagavat-svarüpa-bhinnam cid-acid-atmakam jagat 
tan-nirasana-mukhena  tat-tad-padarthanàm | bhagavat-svarüpatva- 
nisedha-dvàrà brahma-kaih vedàntaih mitih jfianam yasmin) 

Over and above that, the Lord's svarüpa is the soul, that is, the 
foundation or the object, of His devotees' knowledge (sva-pramiti- 
ke = sva-bhakta-jána-visaye). Medini-kosa states: ko brahmani 
samiratma-yama-daksesu bhaskare, “Ka means Brahma, a breeze, 
the soul, Yama, Daksa, and the sun.” That is because the svarüpa is 
beyond Maya (ajatah paratra = mayatah parasmin). The drift is: It 
cannot be understood by nondevotees, who are bewildered by Maya, 
even by studying Vedanta. The sense is: “When he was bewildered: 
“Who is Sri Krsna?” and specifically when he was unable to see 
Him, He concealed (cachada = caccháda) her.” 


Brhat-krama-sandarbha—Brahma was bewildered about Krsna’s 
svarüpa, whose proof of existence is only itself (sva-pramitike = sva- 
pramanake).'% 

“He concealed the small forest of Ajas (Visnus) which was 
existing because of Aja (Brahma)” (ajaja-vanikam = brahmanah 
ája-vanikam) (Gja-vanikam = ajatvabhimana-vanikam) (vanikam 
= vanim)” This means He covered (cacháda = cacchada = 
chádayámasa) Brahma’s magic by His own magic. Vanikà means “a 
small forest.” It is vani on account of being a small forest; the suffix 
i[p] is used in the sense of being small, and ka/n/ is added in the 
sense of smallness.'* 


166 Here the suffix ka signifies that the compound is a bahuvrihi. 

167 Krsna cleared the forest which was the series of tree-like Visnu forms: 
They were covered from head to toe with tulasi garlands (10.13.49). 

168 At first, vana becomes vani by the rule: prayenalpatva-vivaksayam, 
“The suffix ifp/ is applied when there is a desire to express smallness in 
a general way" (HNV 1089) (Kasika 4.1.51). But ka cannot be added in 
the same meaning: uktarthanam aprayogah, “There is no further usage 
of meanings that have been mentioned" (HNV 600 vrtti). Still, it can be 
added without a change in meaning (svartha), by the rule: sarijfiayam kah, 
“Ka is added when there is a name" (HNV Brhat 3104) (samjnayam kan, 
Astadhydayi 3.1.47). Then a/p/ is added to make a feminine name (krsnād ap, 
HNV 1081), and the i of vani becomes short by the rule: anantasya vàmanah 
ke, na tu kapi, “An ananta (a-à-i-i-u-i)) becomes short when the suffix ka 
follows, but not when ka/[p/ follows" (HNV 1060) (Astadhyayi 7.4.13-15). 
The result is vanikà (small forest). 
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Suka specifies His glory: Krsna's svarüpa is beyond Material 
Nature (ajátah paratra = prakrtitah paratra). The reason for that is 
His svarüpa is related to the knowledge of the bliss of Brahman, by 
means of removing what is not That. (atan-nirasana-mukha-brahma- 
ka-mitau = which means: atan-nirasana-mukhena yad brahma-kam 
brahmanandah tasya mitih yatra) 


10.13.58 
tato ’rvak-pratilabdhaksah kah pareta-vad utthitah | 
krcchrad unmilya vai drstir acastedam sahātmanā || 


tatah—after that; arvak—below; pratilabdha-aksah—by whom 
the senses were recovered; kah—Brahma; pareta-vat—like a dead 
[person]; utthitah—arose; krcchrat—with great difficulty; unmilya— 
after opening; vai—certainly (or a word used to fill the meter); 
drstih—[his| eyes; àcasta—he saw; idam—this [universe]; saha 
atmana—along with himself (or along with his body). 


tatah kah arvak-pratilabdhaksah | pareta-vad | utthitah krcchrad 
(svesam) drstih unmilya ātmanā saha idam (visvam) acasta. 


Situated low, Brahma then recovered awareness, and stood up as 
though he had returned from the dead. Opening his eyes with great 
difficulty, he saw the universe along with himself. 


Sridhara Svami—“Brahma recovered his external senses (arvak- 
pratilabdhaksah = bahih pratilabdhany aksini yena sah). He stood 
up as if a dead person would somehow get up." Drstih means netrani 
(many eyes). 


Sanatana Gosvami—Brahma regained consciousness after that 
(tatah = samvaranat) (arvak = pascat) (pratilabdhaksah = prapta- 
samjfiah). The phrase pareta-vat (like a dead person) is used with 
regard to either the intensity of the bewilderment or the nature 
of bodily movements after a great length of time even when the 
bewilderment was gone. With utthitah (he got up), Suka makes one 
aware that at first Brahma had fallen on the swan’s back, out of 
stupefaction. 
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“Brahma saw (dcasta = apasyat) the universe (idam = visvam) 
and himself (sahàtmanà = àtmanà saha = àtmanà sahitam).” He 
thus began to be aware of himself at that time. For so long he had 
forgotten about himself due to the daze. Alternatively: ^He saw this 
(idam)—what is about to be said, Vindavana and so on in the next 
verse—at once by himself (sahaátmanà = ekadá eva svayam eva)." 


Jiva Gosvami—With utthitah (he got up), Suka makes one aware that 
at first Brahma had fallen on the swan’s back, out of stupefaction. 
“He saw the universe (idam = jagat), a locus of mamata 
(possessiveness), along with his body, a locus of ego (atmaná saha = 
dehena ahantaspadena sahitam)," because even that was forgotten. 


Visvanatha Cakravarti—Arvak-pratilabdhaksah means: bahih 
pratilabdhany aksini yena sah, “he by whom the senses were 
recovered externally." Pareta-vat signifies: “It was as if a dead 
person would somehow get up." The gist is: because he was crushed 
by the huge mass of the Rasa of astonishment. 

He saw (dcasta = apasyat) the universe (idam = jagat), a locus of 
mamata (possessiveness), along with himself, a locus of ego (atmana 
saha = ahantaspadena saha), since even those two were previously 
forgotten. 


Vallabhacarya—When a swoon was made to occur by the Lord in 
this way, Brahma, who had slumped, got up some time afterward and 
recovered consciousness, which was low!9 (arvak-pratilabdhaksah 
= arvag eva pratilabdham jranam yena). He got up just to see the 
world, not to see the Lord, and so his arising was useless; Suka gives 
an example with pareta-vat. He got up just like a dead man gets up 
for some reason. “Opening the eyes with great difficulty (krcchrat = 
atikastena eva), he saw the universe.” 


Sukadeva Acarya—‘“He saw the world on all sides along with 
himself (acastedam sahatmana = svena saha visvam aàcasta) (acasta 


169 Vallabhacarya is one of few commentators who do not gloss arvak 
as bahir. The fact is that arvak does not literally mean bahir. The definition 
is: avare tv arvak, “Arvak means low (or below, downward)” (Amara-kosa 
3.4.16). 
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= samantatah apasyat).” The drift is: At first he saw many universes 
and many four-faced Brahmas, each of whom had the conceit of 
being the actual creator and was worshiping those various mürtis. 
Afterward he saw only one four-faced self and only one universe. 


10.13.59 
sapady evabhitah pasyan diso ’pasyat purah-sthitam | 
vrndavanam jandjivya-drumakirnam samà-priyam || 


sapadi eva—at once; abhitah—all around; pasyan—looking; disah— 
at the directions; apasyat—he saw; purah-sthitam—situated in front 
[of him]; vrndàvanam—V rndavana; jana-àájivya-druma-akirnam— 
which is crowded with trees that are the means of livelihood of 
people; sama-priyam—which is dear to Him, who is with Laksmi 
(or sah—he; mà-priyam—it is a resplendence (mà = śobhā) and is 
pleasant). 


(brahma) abhitah disah pasyan vrndavanam janajivya-drumakirnam 
samà-priyam purah-sthitam sapady eva apasyat. 


Sanatana Gosvami and Jiva Gosvami’s alternative explanation— 
sah (brahma) abhitah disah pasyan jandajivya-drumakirnam mā- 
priyam purah-sthitam sapady eva vrndavanam apasyat. 


Looking all around, suddenly he saw Vrndavana before him. It is 
dear to Laksmi and is crowded with trees that are the livelihood of 
people. 


Sridhara Svami— Vrndàvana is crowded with trees that are the 
means of livelihood of people (jandjivya-drumakirnam = jananam 
ajivyaih drumaih akirnam). In Vrndavana are dear things spread all 
around (samapriyam = santatàny à samantat priyáni yasmin tat). 


Sanatana Gosvami—“Looking at the directions all around (abhitah 
disah pasyan), Brahma (sa = sah = brahma) at once saw Vrndavana 
(sapady eva vrndavanam apasyat).” Ma-priyam means Vrindavan is 
dear to Laksmi, i.e. Sri Radha. It is dear to Her either because She is 
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dear to the Lord or because of the highest priti, due to the rulership 
bestowed by the Lord. Or sama-priyam is one word: Vrndavana is 
thoroughly (à = samyak) dear (priyam) to Him. Krsna is sa-ma by 
the derivation: maya laksmyá saha vartate, “He is with Laksmi." 


Jiva Gosvami—In three verses Suka means to say: “Thereafter, out 
of topmost mercy Sri Krsna revealed His internal might.” 

Or, by a special Sakti the topmost svarüpa known as Sri Krsna, 
who is the governor of Vrndavana, showed another might of the 
svarüpa after concealing by the curtain of Maya which He made go 
away. Such is the sense of the previous three verses. Now, in four 
verses beginning from the previous one, Suka says: Afterward, there 
was a manifestation only by the topmost, transcendental svarüpa, 
which covers all by its own power. In this verse, Suka expounds on 
this: Now that the topmost svarüpa known as Sri Krsna has descended 
below, Brahma, having regained his sight, saw this Vrndavana along 
with himself. 

(Additions in this paragraph are underlined.) “Looking at the 
directions all around, Brahma at once saw Vrndàvana." Ma-priyam 
means Vrindavan is dear to Laksmi, i.e. Sri Radha, in view of the text 
ràdhà vrndàvane vane, “In the forest called Vrindavan, Laksmi is 
Radha,” from Matsya, Padma, and other Puranas. Or sama-priyam 
is one word: Vrndavana is thoroughly (à = samyak) dear (priyam) to 
Him. Krsna is sa-ma by the derivation: maya laksmya saha vartate, 
“He is with Laksmi.” That was said: 


vrndavanam govardhanam yamuna-pulinani ca | 
viksyasid uttamà priti rama-madhavayor nrpa || 


*Beholding Vrndavana, Govardhana, and the sandbanks of the 
Yamuna, Rama and Madhava had the topmost pleasure, O king.” 
(10.11.36) 


Or sama-priyam is derived as follows: mayah tasyah eva priyah sri- 
krsnah tena saha vartamanam, “Vrndavana exists with Sri Krsna, 
who is dear to Her." If so, it must also be very dear (apriyam) to the 
samas, the atmàràamas. 
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Krama-sandarbha—“Vrndavana” means Govardhana, because of 
the renown. 


Visvanatha Cakravarti— Thereafter, out of topmost mercy Krsna 
revealed the sublimity of His own sweetness. “Brahma saw 
Vrndavana, where the things are properly (sam = samyak) and 
completely (à = samantat) pleasurable to one another.” (samapriyam 
= samyag à samantat parasparam priyany eva yatra tat) 


Baladeva Vidyabhüsana— Thereafter, Nanda's son, who is merciful, 
showed Vrndavana, the foundation of His sweetness, to him, His 
disciple. Vrndavana abounds in trees: They are exquisite due to 
many varieties of tasty fruits and are the means of livelihood of 
people (jandjivya-drumakirnam = jandjivyaih nànà-svadu-phala- 
rasavadbhih drumaih akirnam). In Vrndavana, things are properly 
(sam = samyak) and entirely (à = samantat) pleasurable (samapriyam 
= samyag à samantat priyani yatra tat). 


Vallabhacarya—“Vrndavana is the same and is thoroughly 
pleasing." (samapriyam = samam ca tad à samantat priyam ca) 


Brhat-krama-sandarbha—Druma denotes | kalpa-druma  (wish- 
fulfilling tree). Moreover, the verse refers to this text of the third 
canto: 


tata ütmani loke ca bhakti-yuktah samahitah | 
drastasi mam tatam brahman mayi lokams tvam atmanah || 


The Lord said: *Brahma, dear child! Later, you, endowed with 
bhakti and being in full concentration, will see Me in yourself and 
in the worlds and will see both the worlds and the jivas in Me” 
(3.9.31) 


170  Vi$vanatha Cakravarti comments: yadva, tatah krsnavatare vatsa- 
vatsa-palady-akarair vyapakam mam mayi lokan brahmandani àtmanas 
catur-bhuja-murtih. yadvà, atmanah svani bahün paramesthinah draksyasi, 
* Alternatively: *Afterward, you will see Me, the pervader in the forms of 
calves, calf herders, and so on, during Krsna's descent, and will see four- 
handed forms—or many of you, i.e. many Brahmas—and universes in Me”” 
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10.13.60 


yatra naisarga-durvairah sahasan nr-mrgadayah | 
mitrànivàjitavasa-druta-rut-tarsakadikam!" || 


yatra—where (in which place); naisarga—by nature; durvairah— 
who have a bad enmity; saha—together; dsan—they existed (exist); 
nr-mrga-adayah—men, deer, and so on; mitrani iva—like friends; 
ajita—of Ajita; avàsa—on account of [being] the abode; druta—fled; 
rus—anger; tarsaka-ádikam——thirst (greed) and so on. 


Ganga Sahaya (Anvitartha-prakasika)— 

yatra (vrndavane) naisarga-durvairah (api) nr-mrgaddayah mitrani 
iva saha (eva) asan, (yatah tad vrndavanam) ajitavasa-druta-rut- 
tarsakadikam (asti). 


In this place, the Lord’s abode, there is no anger, greed, or the like. 
Here humans and animals such as deer, who are enemies by nature, 
lived together like friends. 


Sridhara Svàmi—Here Suka elaborates on Vrndavana’s quality of 
being samapriya. “In that place (yatra), men, lions, etc., were together 
like friends (mitraniva yatra sahaivasan) although elsewhere they 
have a natural enmity that cannot be thwarted (naisarga-durvairah 
= svabhavikapratikarya-vairavantah)” 

“He saw Vrndavana (vrndávanam apasyat is added), from 
which anger, greed, etc., fled because it is the abode of Ajita 
(ajitavasa-druta-rut-tarsakadikam = ajitasyavasena drutah palayitah 
rut-tarsadayah krodha-lobhadayo yasmat).” 


Sanatana Gosvami—He talks about a characteristic of Vrndavana. 
It has already been revealed by Sridhara Svami. There is another 
explanation: “Snakes, mongooses, etc., which have a bad enmity by 
nature, were together, and humans, deer and others too were like 
friends.” This means their actions were beneficial to one another. 


(Sarartha-darsini 3.9.31). 
171 tarsakadike (Vira-Raghava, Sanatana Gosvami et al.). 
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The reason for that is ajitavasa-druta-rut-tarsakadike. The word adi 
refers to dambha (deceit, hypocrisy), matsarya (envy, malice), and 
so on. 


Jiva Gosvami—(Additions are underlined.) He talks about a 
characteristic of Vrndavana. It has already been revealed by 
Sridhara Svami. There is another explanation: “Snakes, mongooses, 
etc., which have a bad enmity by nature, were together, and humans, 
deer and others too were like friends.” This means their actions were 
beneficial to one another. The reason for that is ajitavasa-druta-rut- 
tarsakadikam, “in that place is the Lord's abode, therefore, and 
specifically because of His glory which is His form, anger, greed, 
etc., have fled.” 


Baladeva Vidyabhisana—Naisarga means svabhavika (natural). 


10.13.61 
tatrodvahat paSupa-vamsa-sisutva-natyam 
brahmadvayam param anantam agadha-bodham | 
vatsan sakhin iva pura parito vicinvad 
ekam sa-pani-kavalam paramesthy acasta || 
(vasanta-tilakà) 


tatra—there (in Vrndavana); udvahat—upholding; pasupa-varnsa- 
sisutva-natyam—the act of being a little boy in a lineage of cowherds; 
brahma—Brahman; advayam—nondual; param—the supreme; 
anantam—infinite; | agádha-bodham—which is unfathomable 
awareness; vatsan—the calves; sakhin—the friends; iva pura—like 
before; paritah—all around; vicinvat—searching for; ekam—one (or 
alone); sa-pani-kavalam—which has a morsel in the hand; parame- 
sthi—Brahma (“who is situated in the supreme" or “who is situated 
in the topmost abode"); acasta—saw. 


Visvanatha Cakravarti— 

tatra (vrndavane) paramesthi pasupa-vamsa-sisutva-natyam udvahat 
brahma advayam param anantam agàádha-bodham vatsan sakhin 
(ca) pura iva paritah vicinvat ekam sa-pani-kavalam acasta. 
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There, Paramesthin saw Brahman, which is nondual, supreme 
and infinite, and the awareness of which is unfathomable. While 
upholding, with a morsel in hand, the act of being a little boy in a 
lineage of cowherds, It was searching all alone here and there for the 
calves and the companions as before. 


Sridhara Svami—*In addition (tatra — tatra ca), Paramesthin, 
Brahma, saw (acasta = apasyat) Brahman (brahma) just as before 
(iva pura = pürva-vad eva).” How was Brahman? It was upholding 
(udvahat) an act which is the state of being a little boy in a lineage of 
cowherds (pasupa-vamsa-sisutva-natyam = pasupa-vamsa-sisutvam 
natyam).” The reason for the act is advayam and so on. It, which is 
also nondual (advayam = advayam ca), was searching for the calves. 
It, which is also one, was searching for the companions. It, whose 
awareness is unfathomable, was searching. It, which is infinite, was 
searching all around. It, which is the highest, was upholding the 
status of being a little boy. It, which is Brahman, was only upholding 
the act that is the fact of having a morsel in hand. 


Sanatana Gosvami—Here Suka says: “Thereafter, he saw Sri Krsna.” 
Although one year had passed, searching for the previous calves 
and companions was for the sake of evoking the highest curiosity 
in Brahma. Or, the upcoming cessation of the bewilderment was for 
the joy of reuniting with His companions. The rest was explained by 
Sridhara Svami. 

Or: “He saw Para-Brahman, the Lord.” How was It? It was 
upholding a pastime as a little boy in a lineage of cowherds (pasupa- 
vamsa-sisutva-nàtyam = pasupa-vamsa-sisutvena lilam), that is, as 
Sri Nanda’s young child. Or: It was upholding an act, which is the 
fact of being dedicated to playing a cowherd flute (pasupa-vamsa- 
sisutva-natyam = pasupa-vamse sisutvam tad eva ndtyam = gopa- 
venau vadanddi-paratvam tad eva natyam), because of playing it, 
sometimes with his His right hand, in a jolly way, sometimes with 
His left hand, and because, sometimes, of placing it between His 
abdomen and His garment at the time of eating. 

How was the act? advayam, which means asadharanam 
(extraordinary, like no other). How was Para-Brahman? ekam, that 
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is, ekaki (all alone), by covering the forms of calves and boys. 
Therefore: purà iva vicinvat, “It was searching as before." The rest 
of the explanation is the same. In this way, it's inferred that each 
modifier is more excellent than the previous one. 


Jiva Gosvami—Here he says Brahma had direct realization of the 
final aspect of all those ones. The term brahma (Brahman) is used 
given that Itis beyond all material characteristics because of that very 
showing of the avirbhava and so on of those things which belonged 
to the material manifestation and because of the rise of the svarüpa 
which was the only thing for all that time, from beginning to end. 

"But there might be another cause of the visible material 
manifestation." In that regard Suka says: advayam, in reference 
to Sruti: ekam evadvitiyam brahma, “Brahman is one, nondual” 
(Chandogya Upanisad 6.2.1). It is devoid of sa-jdtiya-bheda 
(difference between things of the same category). Therefore, having 
eliminated what is seen, why would the unseen be guessed? In that 
regard, It is also one, meaning Its assistant is Its potency. The sense 
is: Although It has many forms, It has one svarüpa of the nature of 
satya (Truth), jfiana (sheer awareness) and so on. By this, vijatiya- 
sambheda (a difference between things of different categories) too 
is negated. Some scholars also negate sva-gata-bheda (a difference 
between an entity and its parts), with the intent to express the 
nondifference between a potency and the possessor of that potency. 

Being higher than all (param = sarva-param), as the cause of all 
in this way, is the fact of being infinite (anantam). In like manner, 
being agadha-bodha (unfathomable awareness) too is established by 
the quality of being omniscient, the quality of being satya-sankalpa 
(one whose resolve comes true), the quality of being His sakti that is 
a svarüpa which is unconjecturable by all, and so on. 

“In Vrndavana, which is such (tatra = tadrse vrndavane), It was 
assuming an act, with an effort, in terms of being more eminent than 
That (udvahat = tad-utkrstatayà vahat) (vahat = yatnena bibhrat). 
The act was the fact of being one who has pastimes that are the 
ornament of the dynasty of the king of cowherds (pasupa-vamsa- 
sisutva-natyvam = pasupa-vamsa-sisutvam ndtyam = Sri-gopa- 


172 This explanation is based on the words eko ’siin verse 10.14.18. 
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raja-kula-tilaka-lilatvam eva nàtyam), which evokes the highest 
astonishment that way.” 

Additionally, in the second half of the verse he says Brahma 
realized a particular pastime consisting of the quality of being under 
the control of the prema of those who are near and dear to Him, and 
in which being Para-Brahman is made secondary. 

“It was searching as before (pureva vicinvat).” It’s understood 
that His condition as that same form was for the duration of one 
year in this way. Moreover, going to Vraja was like going to the 
houses of Srutadeva and of Janaka (Bahulàsva) as a pair of prakásas 
of His own svarüpa (10.86.26). The rest is seen in Sridhara Svami’s 
commentary. 


Krama-sandarbha—By the logical reasoning in: adyaiva tvad rte 
‘sya, “Have You not fully shown me today that without You this 
universe is Maya?” (10.14.18), “He saw That, Para-Brahman, as a 
human form.” Therefore: advayam and so on. In this manner also, 
by the logic in loka-vat tu lila-kaivalyam, “But Creation is a mere 
pastime like any amusement in the world" (Veddanta-siitra 2.1.33), 
Krsna implemented a pastime that He, the treasure of all pastimes, 
had desired to accomplish by having so many avirbhavas. 


Visvanatha Cakravarti—Here he says: In addition, after concealing, 
only by Yogamaya, the condition of being four-handed and other 
things that are forms of the svarüpa, the svarüpa which is the root of 
all the svarüpas that were shown by It and which is mentioned by the 
Sruti: ekam evadvayam brahma,'® showed Him. 

“There (tatra), in Vrndavana, Brahma saw (acasta = apasyat) 
Brahman.” How was Brahman? “It was upholding an act (ndtyam 
udvahat)—which was bold and supremely clever—although He is 
a little boy in a lineage of cowherds (pasupa-vamsa-sisutva-nadtyam 
= pasupa-vamsa-sisutve "pi nàtyam)." In other words, even after 
seeing the calves in a green field and even after seeing the sakhas 
on a sandbank, in order to make Brahma think this false idea: “My 
master is bewildered by me" It was upholding the dramatic act of not 


173 This is a misquote of: ekam evadvitiyam (Chandogya Upanisad 6.2.1; 
6.2.2). 
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seeing. That is, It was upholding the activity of dramatic gestures. 

It is nondual (advayam) given that by Yogamaya It concealed 
everything, from Brahma to clumps of grass, that was seen. It 
is superior (param) to the sublime occurrences of cit that were 
seen, because it is the svarüpa which is the root of all. It is infinite 
(anantam) because there are thousands of other such types of spiritual 
magnificence. Why reckon Brahmi or Siva at all? Its awareness is 
unfathomable (agadha-bodham) due to being hard to penetrate 
even by Sri Baladeva and other Avatàras. Because of the acting, 
the characteristic of which was mentioned, It was searching here 
and there for the calves and the sakhas, as before (vatsan sakhin iva 
pura parito vicinvat = vatsàn sakhin ca pura iva itah tatah vicinvat). 
Looking for the calves and the boys is understood in accordance 
with what was meant in terms of the bewilderment by Brahmà's 
magic the year before. Now, however, because they were freed from 
his magic, Brahma understood: “This is a mere dramatic act by Him, 
who is seeing the calves grazing grass in a green field and the boys 
eating on the sandbank and who is not seeing the mayika calves and 
boys taken away by me, for the sake of bewildering me.” Therefore 
in the upcoming praise beginning from naumidya te (10.14.1), the 
adjectival phrase *Him who is searching for the calves and the boys” 
is not used in any way. 

It is one (ekam) insofar as Yogamaya covered the vàsudeva- 
mürtis, which are part of His svarüpa and are varieties of Him. It 
has a morsel in hand (sa-pàni-kavalam) inasmuch as the act is a very 
sweet pastime that charms the devotees. 

To some unqualified person, the fact that Brahman is formless, 
sheer consciousness, and devoid of dharma-dharmi-bhàva (the 
mode of being of an attribute and a possessor of that attribute) is 
substantiated by sheer ignorance as a result of the covering, only by 
Yogamaya, of the transcendental rūpa, guna, nama, lila, parikara, 
dhama, etc., from that person’s eyes. Exactly in this manner, the 
Srutis, although their meanings are mutually contradictory, ought 
to be reconciled in such a way that there is no contradiction. This is 
the general idea. 

The idea: “Upholding an act which is not the svarüpa but only 
the state of being a little boy in a lineage of cowherds,” demonstrates 
that Sri Bhagavatam is Mohini (ref. Sárártha-darsini 1.1.1), and so 
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the explanation: *Given that the Lord, who is the subject matter, is 
understood as the object of the verb naumi (I praise), in the praise 
starting from naumidya te 'bhra-vapuse (10.14.1), a purpose is 
required and so the Lord is a cowherd boy only so that He becomes 
the reason for the praise” is not approved by Sridhara Svāmī and 
other commentators. The following should be carefully considered: 
It is not that the Entity has become unreal and is made the purpose 
of the praise. 


Baladeva Vidyabhüsana— Only while having fun, in one manifested 
form, in the woods and in the pastures along with manifested calves 
and manifested herders, Hari, in His authentic form, was looking 
for the authentic calves and herders that were already situated there 
and there, on account of being absorbed in friendship for them. 

“There in Vrndavana, Brahma saw That." It is one (ekam) 
because those that were manifested entered within. It is the highest 
(param) in the sense that It is the amsin of those ones, which were 
aspects. 


Srinatha Cakravarti—By means of refuting adverse attributes, such 
as Sri-vigraha’s being delimited, the term brahma is used for the sake 
of shutting the mouth of adverse outsiders. The separation is: sa pani- 
kavalam: “He (sa = sah), Paramesthi, saw the nondual Brahman, 
which had one morsel in hand (pani-kavalam = pànau kavalah yasya 
tad) as before.” It is nondual (advayam) because something other 
than Brahman does not exist. Some devotees say Brahman is in Sri- 
vigraha. Param means Paramesvaram, i.e. pardtparam (higher than 
the highest, i.e. higher than Hiranyagarbha). The present tense in 
vicinvat has the sense of the remote past (which had been searching). 


Vallabhacarya— Udvahat is part of the compound: udvahat-pasupa- 
vamsa-sisutva-natyam (It by whom the act of being a child in a 
lineage of cowherds was being upheld). In truth it is the nondual 
(advayam = advaitam) Brahman. It is param: It controls Time and 
so on. It is anantam: It is not delimited. Agadha-bodham means: 
agadhah bodhah yasya, *Its awareness is unfathomable." *He saw 


174 The above is actually a citation from Bhavartha-dipika 10.14.1. 
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Him, who was all alone (ekam = ekam eva), was searching (vicinvat 
= vicinvantam) for the calves and companions, and had a morsel of 
food in the hand (sa-pani-kavalam = pànau kavalena sahitam) as in 
the year before.” Or udvahat is a separate word and is connected 
with vicinvat. 


Ganga Sahaya—Though nondual It was searching for calves, 
though one It was searching for the sakhas, though Its awareness 
is unfathomable It was searching, though infinite It was searching 
all around, though the highest It was upholding being a child, and 
though Brahman It had a morsel in hand. 


10.13.62 
drstvà tvarena nija-dhoranato ’vatirya 
prthvyam vapuh kanaka-dandam ivabhipatya | 
sprstva catur-mukuta-kotibhir anghri-yugmam 
natva mud-asru-sujalair akrtabhisekam || 
(vasanta-tilakà) 


drstva—after seeing; tvarena—quickly; nija-dhoranatah—trom 
his vehicle; avatirya—after alighting; prthvyam—on the ground; 
vapuh—|his] body; kanaka-dandam iva—like a golden staff; 
abhipatya—after causing to rush down; sprstva—after touching; 
catuh-mukuta-kotibhih—with the tips of four crowns; arnghri- 
yugmam—the pair of feet; natva—after bowing; mut-asru—which 
are tears of joy; su-jalaih—with waters; akrta—he did; abhisekam— 
an ablution. 


(sah evam) drstva tvarena nija-dhoranatah avatirya prthvyam 
(svasya) vapuh kanaka-dandam iva abhipātya natvà catur-mukuta- 
kotibhih (sri-krsnasya) anghri-yugmam sprstva (tasya anghri- 
yugmasya) mud-asru-sujalaih abhisekam akrta. 


After seeing, he speedily alighted from his vehicle, made his body 
fall flat on the ground as if he were a golden stick, offered obeisances 
by touching His feet with the tips of his four crowns one after the 
other, and performed an ablution with resplendent water, his tears 
of joy. 
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Sridhara Svami—‘“He alighted from his vehicle (nija-dhoranatah 
= sva-vahanat), bowed to the ground like a staff, and touched the 
pair of feet with the tips of the four crowns (catur-mukuta-kotibhih 
= caturnam mukutanam agraih). Thereafter he performed (akrta = 
akarot) an abhiseka with resplendent water which was his tears of 
bliss (mud-asru-sujalaih = dnandasru-riipaih sujalaih).” 


Sanatana Gosvami—How did he bow? prthvyam (on the ground), 
i.e. with both feet. In that way Suka makes one aware that Brahma’s 
conceit of being a god vanished. Otherwise that would not be 
possible, because by rule the gods do not touch the ground. In the 
analogy of a golden stick, the color gold refers to Brahma’s body, 
which is somewhat red and yellow. 

“Touching the pair of feet with the tips of the four crowns (catur- 
mukuta-kotibhih = caturnam mukutanam agraih)” is said because he 
made his four foreheads fall on the ground by turning around in 
sequence. Therefore it is said: abhipatya, i.e. abhitah patayitva, “he 
made his body fall on all sides." In that way he makes one aware 
that bowing too was done at some distance as if out of fear. It's 
understood that afterward, due to an upsurge of bliss, he touched 
both feet—with the heads. 

“He performed an ablution" (akrtabhisekam) of the feet. By 
this, an infinite number of tears is also perceived. Or, Brahmà 
was not touching the ground and had that kind of flow of tears by 
which the abhiseka of the feet occurred. Or it was an abhiseka of Sri 
Vrndavana. 


Jiva Gosvami—(Additions are underlined.) How did he bow? 
prthvyam (on the ground), i.e. with both feet. In that way Suka 
makes one aware that Brahma’s conceit of being a god vanished. 
Otherwise that would not be possible, because by rule the gods do 
not touch the ground. Or he touched the ground just a little, because 
it is going to be said: tad bhüri-bhagyam iha janma, “May I have 
profuse good fortune by which I will have some birth in this forest" 
(10.14.34). In the analogy of a golden stick, the color gold refers to 
Brahma’s body, which is somewhat red and yellow. 

“Touching the pair of feet with the tips of the four crowns (catur- 
mukuta-kotibhih = caturnam mukutanam agraih)" is said because he 
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made his four foreheads fall on the ground by turning around in 
sequence. It's understood that afterward he touched the feet as if 
while kissing, due to an upsurge of bliss, with the heads too. “He 
performed an ablution" for the sake of propriety. By this, an infinite 
number of tears is perceived. 


Visvanatha Cakravarti—" After seeing (drstva), that is, after 
understanding: ‘This is Para-Brahman, the root of all, which is a 
human form, he quickly (tvarena = tvaraya)"® alighted from his 
vehicle (nija-dhoranatah = sva-vahanat). Then he made his body fall 
on the ground (prthvyam vapur abhipátya)—it's understood that 
Brahma’s conceit of being a god vanished, because of transgressing 
the rule: *The demigods do not touch the ground"—, touched 
His feet with the tips of the four crowns (catur-mukuta-kotibhih = 
caturnam mukutanam agraih)—by making the crowns, though they 
were four, being situated in the four directions, face Krsna one after 
the other—and did (akrta = akarot) an ablution..." of the feet: To 
touch Krsna's feet with his four heads, Brahma had to bow to His 
feet, get up, bow to His feet with another head, get up again, and 
so forth. The ablution of His feet occurred that way because of the 
profuseness of his tears of joy. The prefix su in asru-sujalaih (with 
'superb' water of tears) signifies purity, since the tears were the form 
of an anubhava of bhakti. 


Vallabhacarya— After descending from his vimana, coming down 
on the land, making his body fall to the ground on all sides, touching 
both feet and again offering obeisances with some words, he did an 
abhiseka of both feet with tears of love. 


10.13.63 
utthayotthaya krsnasya cirasya padayoh patan | 
aste mahitvam prag-drstam smrtvà smrtvà punah punah || 


utthaya | utthaya—repeatedly getting up; Arsnasya—Krsna’s; 
175 Ashutosh Sharma Bishvas says tvarena is obsolete in classical 


Sanskrit and is used here to fill the vasanta-tilakà meter (Bhàgavata Purana, 
a linguistic study, Assam, 1968, p. 225). 
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cirasya—for a long time; padayoh—at the two feet; patan—falling; 
aste—he is; mahitvam—the glory (or the greatness); prak-drstam— 
which was seen before; smrtva smrtva—remembering again and 
again; punah punah—again and again. 


(sah) prag-drstam krsnasya mahitvam smrtvà smrtva utthaya utthaya 
(tasya) padayoh punah punah patan (evam) cirasya aste (sma). 


{athava: (sah) utthāya utthāya (tasya) padayoh punah punah cirasya 
patan (abhavat. sah) prag-drstam krsnasya mahitvam smrtvà smrtva 
áste.) 


Repeatedly remembering Krsna's glory he had witnessed earlier, he 
kept falling at Krsna's feet and getting up over and over again. 


Sridhara Syami—‘“He keeps falling (patan dste) at both feet for a 
long time (cirasya = ciram)." 


Sanatana Gosvami—Moreover: “After getting up, he is falling at 
His lotus feet (padayoh = padabjayoh eva) for a long time (cirasya 
patan aste = ciram patan aste)” due to a special bliss by beholding 
the divine face, or due to the mood of his special bhakti intensified 
by witnessing such an exceptional glory. In this way Suka makes one 
aware of numerous pranámas. The pair of repetitions (vipsá) is due 
to a rise of an abundance of the highest delight. 


Jiva Gosvami—“He kept getting up and falling again (aste = asit) for 
a long time (cirasya = ciram)." The present tense is in consideration 
of the meter. Or it is figurative usage, because of saying this as if 
Brahma were directly seen. The reason for falling at His feet is 
mahitvam (glory), but the reason for getting up is the desire to 
behold His divine face. 


Visvanatha Cakravarti—“Brahma keeps falling” because of the rise 
of a blissful numbness at the end of each of numerous pranamas. 
The usage of the present tense is due to Suka's direct vision of it at 
that time. 
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Ganga Sahaya—Aste (he is) stands for aste sma (he was). 


ANNOTATION 
The same usage of àste in the sense of àste sma was seen in verses 
10.2.23 and 10.3.52. 


10.13.64 
sanair athotthaya vimrjya locane 
mukundam udviksya vinamra-kandharah | 
krtafjalih prasrayavan samahitah 
sa-vepathur gadgadayailatelaya || 
(vamsa-stha-bilam) 


Sanaih—gradually; atha—afterward; utthaya—after getting up; 
vimrjya—after wiping; locane—two eyes; mukundam udviksya— 
after beholding Mukunda; vinamra-kandharah—whose neck (kam- 
dhara, “that which holds the head”) is bent in a special way; krta- 
afijalih—he by whom the afijali pose was done; prasrayavan—he 
who has deference; samahitah—concentrated; sa-vepathuh—who 
has tremor; gadgadaya—faltering; ailata—he praised; ilaya—with a 
voice (or with words). 


(sah) atha sanaih utthaya (svasya dve) locane vimrjya mukundam 
udviksya vinamra-kandharah prasrayavan krtafijalih sa-vepathuh 
(tathapi) samahitah (san) gadgadaya ilaya ailata. 


Brahma slowly stood up, wiped two eyes and beheld Mukunda. 
Deferential and collected, Brahma bent his neck forward, joined his 
hands in a prayerful pose and, while trembling, praised the Lord 
with a faltering voice. 


Sridhara Svami—Brahmà had tremor (sa-vepathuh = sa-kampah). 
Therefore: gadgadaya (with a faltering voice): This is fitting. “He 
praised (ailata = astaut) with a speech (ilaya = vaca).” 


Sanatana Gosvami—Sanair (gradually, slowly) is said because he 
was unable to stop offering obeisances, on account of an upsurge 
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of bhakti. Though he has eight eyes, there is a mention of only two 
because of beholding the Lord's face with two eyes. Alternatively, 
"the pair of eyes of each face," thus all of them are also meant by 
"two eyes." 

“Looking up in a special way (udviksya = uccair visesena 
drstva), by raising his face, at Mukunda.” The name ‘Mukunda’ is 
used with the intent to signify the state of bestowing the topmost 
bliss to him. Afterward: “having a neck bent in a special way..." 
(vinamra-kandharah = visesatah namra-kandharah san). 

By the nature of bhakti, or because of shame, fear, etc., due 
to the offense of casting his magic, he was humble (prasrayavan = 
vinayi): Prita-bhakti (dasya-rati) is mentioned thus. By samahitah 
(collected, in full concentration) and by the characteristic of an 
affluence of prema, as regards sa-vepathuh (endowed with a tremor) 
and gadgadayáà, the topmost correct manner of a praise is implied. 

Ilà is Sarasvati; ilayá is the instrumental case. The sense is he 
praised “with a speech in every way," because, for the success of 
each of the four faces, of praising with all of them. In ailata (he 
praised), the use of the letter / is because of the occurrence of the 
transformation of the voice due to the rise of Badarayani’s special 
bhava. Brahma praised (ailata = tustava) Him, who was standing after 
He had abandoned roaming, which was for the sake of searching for 
the calves and the boys, and had remained in place on account of 
Brahma’s special bhakti. Thus, in this chapter too, from beginning 
to end, every declined word, every clause, and so on is inferred to be 
sequentially superior and astonishing by those in the know. 

In that regard, at first there is an astonishment that expresses 
the approval of the king’s question. Then, with an example of male 
sensualists, there is a description of the fact that the transcendentalists, 
who grasp the essence, are dedicated to topics about the Lord. Then 
there is the Lord’s eulogy of a sandbank of a pool. Then there is 
the information about the pain of hunger. Afterward there is the 
arrangement for the picnic with the boys. Then there is the Lord’s 
pose with food. Subsequently, for the sake of retrieving the calves, 
which had gone far away, in order to console His friends He Himself 
left. Over and above that He had a morsel in hand. Then, in faraway 
places He was searching for the calves with great effort. Then there 
was Brahma’s bewildering and concealing the groups of calves and 
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calf herders by magic. Then, due to great agitation, the Lord went 
looking everywhere for the calves and calf herders. Then at once 
He had knowledge of Brahma's entire doings. Then He had the 
desire to delight Brahma and their mothers. Subsequently there 
was the expertise of becoming the various forms of calves and calf 
herders. Afterward there were games with them as before. Then 
there was an upsurge of their mothers' deep affection and a special 
pampering and so on by them. Then there was a special mutual 
sneha that was greater than before. For a long time Sri Baladeva was 
ignorant of those various truths. At the end of one year, there was 
a particular behavior, due to a special sneha, of cows and cowherd 
boys. Then Balarama reasoned, with a particular deliberation, and 
fully understood only because of the Lord's verbal response. Then 
Brahma was puzzled. Over and above that, Brahma saw those various 
forms in truth. On top of that there was the glory of those various 
ones and the various tattvas. Even more than that, Brahma became 
immobile due to extreme awe. Then immediately those forms were 
concealed. Afterward there was the method of Brahma’s awakening 
and arising. There was the manner of observing Sri Vrndavana and 
so on. Then there was a special darsana of the Lord. There was an 
abhiseka with tears of love in the pose of namaskara. Then he got 
up and fell again and again. There is also the dawn of a prema-stuti. 

The uninterrupted series of wonderment in the scope of the 
subject matter and even in those various intermediate occurrences, 
enumerated sequentially in that way, should be looked into. 
Moreover, another uninterrupted series is not elaborated upon for 
fear of expanding this section. It can be known spontaneously by 
intuition in the heart of a Rasika of bhagavad-bhakti. 


Jiva Gosvami—Sanair (gradually, slowly) is said because he was 
unable to stop offering obeisances, on account of an upsurge of 
bhakti. Or it's because of numbness, occurring naturally by the 
overpowering of an abundance of prema. 

Locane vimrjya (wiping two eyes) is due to the inability to see 
properly because of the flow of trickling tears. Though he has eight 
eyes, the mention of two eyes is in consideration of abiding face-to- 
face with the Lord. 

Looking upward (udviksya = uccair vilokya) at Mukunda.” 
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Though there is the meaning of being the giver of liberation, the word 
mukti is agreed upon in the sense of bhakti too. For example, in the 
fifth canto, beginning from yatha-varna-vidhànam apavargas capi 
bhavati up to ananya-nimitta-bhakti-yoga-laksanah, [Al states of 
existence can be attained by everyone according to previous actions] 
and the liberation of humans too, in this Bharata-varsa, occurs by 
not transgressing the regulations of caste. This liberation has the 
characteristic of bhakti-yoga that has no other purpose but bhakti to 
the Lord: He is the Soul of all beings, is devoid of material affection, 
is beyond the scope of words, has no substratum, is Paramatma and 
is Vasudeva” (5.19.19-20).!” 

Afterward: “having a neck bent in a special way (vinamra- 
kandharah = visesatah namra-kandharah san),” due to shame, fear, 
and so on. It’s understood that, on account of Brahma’s special bhakti, 
Krsna had abandoned roaming, which was mostly to search for the 
calves and the boys, and had remained in one spot. By samahitah 
(collected) and by the characteristic of an affluence of prema, as 
regards sa-vepathuh (endowed with a tremor) and gadgadaya, the 
topmost correct manner of a praise is implied. Ailata means aitta 
(he praised). The pronunciation of the letter / is only because of a 
conformity with the fact of having a faltering voice. 


anyonyam purvam pürvam cottarottaram api sphutam | 
sarvam etan mahascaryam vilokayati man-manah || 


*My mind looks at all these manifested great wonders—one 
compared to another, and in reverse order, and in the forward 
sequence." 


Visvanatha Cakravarti—The dual case in locane (two eyes) is due 
to the occurrence of wiping only two eyes simultaneously with two 
hands. “He praised (ailata = aitta = astaut) with a voice (ilayà = vaca) 
that had the mode of being of a falter (gadgadaya = gadgada-bhava- 
vatyá)." 


176 This translation follows Sridhara Svami’s commentary. Moreover, if 
varnasrama does not culminate in bhakti, it will not engender liberation. 
This is discussed in Bhágavatam 1.2.6-10. 
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Baladeva Vidyabhusana— He praised (ailata = astaut) with 
words (ilayà = irayà = vaca) that had phonemes that were trickling 
(gadgadaya = sa-galad-aksaraya).” 


Vallabhacarya—“Being humble (prasrayavan = vinaya-sahitah), 
attentive (samahitah = sadvadhanah), and shaking (sa-vepathuh = 
kampamanah), he praised (ailata = aidata) through Sarasvati (ilaya 
= sarasvatya), who was faltering (gadgadaya)." 


Ganga Sahaya—lIn the verb ailata, the nondeletion of the suffix 
[s]a[p] is due to the meter. The change of d to / is for the sake of a 
conformity with gadgada-bhava. 


ANNOTATION 

The verbal root is id stutau (2A or 10U) (to praise). In poetics, the 
phonemes d and / are interchangeable: da-layo ra-layos ca praya- 
ekatva-sravanat, “because of hearing that d and l, and r and / (and 
d and r) are the same, quite often" (HNV Brhat 128 vrtti). This is 
sourced in Sahitya-darpana: yamakadau bhaved aikyam da-lor ba- 
vor la-ros tathà (10.8). In addition, by that rule ilayà means iraya. Ira 
(voice, words) is another name of Sarasvati, as in irese (10.13.57). As 
Baladeva Vidyabhisana points out above, the normal spelling is Ira 
(Amara-kosa 3.3.175). 
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Brahma’s Prayer; 
The Logical Explanation of Love for Krsna 


10.14.1 
brahmovaca !" 
naumidya te "bhra-vapuse tadid-ambaraya 
guiijavatamsa-paripiccha-lasan-mukhaya | 
vanya-sraje kavala-vetra-visàna-venu- 
laksma-sriye mrdu-pade pasupangajaya || 
(vasanta-tilakà) 


brahma uvaca—Brahma said; naumi—I praise; idya—O praise- 
worthy one; te—unto You; abhra-vapuse—whose body is [like] a 
cloud; tadit-ambaráya—whose garment is [like] lightning; guñjā- 
avatamsa—with ear ornaments of guñjā (or with gufijas and with 
earrings); paripiccha—and with an ornament of peacock tail feathers; 
lasat-mukhaya—whose face is shining (is resplendent); vanya- 
sraje—who have a sylvan garland; kavala-vetra-visana-venu—with a 
morsel, a staff, a horn, and a flute; laksma—which are characteristics; 
$riye—who have full resplendence; mrdu-pade—whose feet are soft; 
pasupa-angajaya—who are the son of a cowherd. 


brahmá | uvàca—idya! (aham) | abhra-vapuse | tadid-ambaraya 
gufijavatamsa-paripiccha-lasan-mukhàya vanya-sraje kavala-vetra- 
visana-venu-laksma-sriye mrdu-pade pasupangajaya te naumi. 


Brahma said: “Your Worship! I praise Thee. Your body is like a 


177  $sri-brahmovàca (BBT edition). 
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cloud, Your garment resembles lightning, Your face is resplendent 
with earrings of guiijà berries and with an ornament of peacock tail 
feathers; You wear a sylvan garland; You have a resplendence with 
a morsel, a staff, a horn and a flute; Your feet are soft; and You are 
the son of a cowherd. 


Sridhara Svami— 
caturdase 'dbhutam drstva pürvagantuka-nis$cayam | 
anisah kartum astausit krsnam brahma vimohitah || 


“In the fourteenth chapter, Brahma, still puzzled after seeing the 
wonder and unable to determine exactly what happened, praised 
Krsna.” 


10.14.1 

Not fathoming the Lord’s glory, and trembling out of fear due to 
the offense he committed, Brahma speaks to glorify Him only as 
much as he understood Him by seeing the svarüpa. “O praiseworthy 
one (idya = stutya), I praise unto You (te = tubhyam).” The dative 
case has the sense of the accusative: “I praise You." Or, given that 
the Lord, who is the subject matter, is understood as the object of 
the verb naumi (I praise), a purpose is required and so the Lord is 
a cowherd boy only so that He becomes the reason for the praise. 
This is tadarthye caturthi (the dative case in the sense of ‘for that 
mode of being’). Alternatively, the drift is: tubhyam tvam eva 
prasádayitum tvam eva staumi, “I praise only You (te = tubhyam = 
tvam) to propitiate only You.”!” 


178 This explanation refers to the Mayavada conception that the goal of life 
is to become God. The rule is: caturthi-vidhane tadarthya upasamkhyanam 
(Varttika 2.3.13). Jiva Gosvami says this rule means the purpose is the end 
result intended, as in “Tulasi for a mala”: “tadarthye caturthi" iti praficah. 
ubhayatrapi karya-riipat prayojanàc caturthity arthah. mālāyai tulasi (HNV 
680 vrtti). 

179 Here the dative case in te is explained by the rule: tumv-anta- 
kriyantare gamye tat-karmanas caturthi, “When another action, which ends 
in tum[u] (an infinitive), is understood, the dative case is used after the 
object of that action" (Hari-nàmàamrta-vyákarana 681) (kriyarthopapadasya 
ca karmani sthaninah, Astadhyàyi 2.3.14). In other words, an infinitive, such 
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X abhra-vapuse means: abhra-vad vapur yasya tasmai, “You, whose 
body is like a cloud." 

X tadid-ambaraya signifies: tadid-vad ambaram yasya tasmai, “Your 
garment is like lightning." 

X&  gufijavatamsa-paripiccha-lasan-mukhaya | means:  gufijabhir 
avatamsau karna-bhüsane paripiccham ca barhapidam tair lasan- 
mukham yasya tasmai, “Your face is resplendent with guñjā berries, 
with two earrings, and with an ornament of peacock tail feathers." 
X vanya-sraje means: vanyah srajo yasya tasmai, “You have forestial 
garlands.” 

X&  kavala-vetra-visána-venu-laksma-s$riye means: kavaladibhir 
laksmabhih $rih sobha yasya tasmai, “You have splendor with charac- 
teristics such as a morsel.” 

X mrdu-pade means: mrdü pàádau yasya tasmai, “Your feet are soft.” 
X pasupangajaya means: pasupasya angajaya, “You are the child of 
a cowherd." 


Sanatana Gosvami—Immersed in the topmost Rasa of pure love 
by beholding Him, the magnificence of whose form, qualities and 
pastimes is utterly charming, four-faced Brahma, to whom the Lord 
continuoulsy shows compassion, praises Him while only describing 
His form at first, which he is seeing directly. 

“O praiseworthy one! That is, only You, neither Brahma nor 
Vaikuntha-nàtha nor any other Avatàra of Yours, are worthy of 
being praised, because Avatàris, Avatàras, and others were seen 
in You, Para-Brahman, today. Therefore I praise You (naumi = 
staumi = tvam staumi)." For what purpose? “only to attain You" (te 
= tubhyam = tvat-prapty-artham eva). 

*Haven't you already attained Me in My forms of Brahman and 
Paramatma?” In that regard Brahma says two modifiers: 

(1) abhra-vapuse, “You whose body has a glistening, dark glow 
like a new dark cloud” (= abhram navina-syama-meghah tadvat 
snigdha-krsna-kanti vapuh yasya); abhram (cloud) is so called 
because it sustains water: apo bibharti ity abhram, and: 


as prasddayitum, is imagined to be connected with the word in the dative 
case, and then that word takes the accusative. Thus, Sridhara Svami says te 
means tvam prasádayitum. Sanatana Gosvami gives a similar interpretation. 


304 Symphony of Commentaries 


(2) tadid-ambaraya, “You whose garment is yellow like lightning" 
(7 tadit-vat pitam ambaram yasya). 


“But isn't it that Sri Vaikunthesvara and Sri Raghunatha are like 
this too?”!®° Expecting this reply, with guñjā and so on he mentions 
dissimilarities from Them. Krsna has an ornament made of peacock 
tail feathers (paripiccha = barhapida), by the derivation: paritah 
picchani yasmin tat, “on it are tail feathers everywhere," and 
forestial garlands (vanya-sraje = vanodbhavah srajo yasya tasmai) 
made of leaves and flowers of various colors. 

Additionally, Brahma, whose heart is especially attracted by 
His bdlya-lila, refers to such pastimes, with kavala-vetra-visana- 
venu-laksma-sriye. The morsel is a mouthful of yogurt and rice in 
the left hand; the staff and the horn are on the left side; a flute is 
between the garment and the abdomen. This is to be understood 
in conformity with a previous account. They are uncommon 
characteristics (laksma = asadharana-laksana), therefore He has 
resplendence (sri = sobha) due to those characteristics. 

Regarding mrdu-pade (You whose feet are soft), only balya is 
referred to. Not directly mentioning it is because he has the highest 
reverence for Him since He is the father, the guru, the Almighty, 
and so on. 

The modifier pasupangajaya means Krsna is Nanda's son, The 
gist is He is always automatically associated with the cowherds on 
account of being his child. This epithet implies being one who sports 
in Sri Vrndavana, having limbs that are wonderful with forestial 
minerals, and so forth. 


180 Sometimes Sri Ramacandra’s body is described as dark blue. For 
instance, Visvanatha Kaviraja writes: dhanyah khalu vane vatah kahlara- 
sparsa-sitalah, ramam indivara-syamam ye sprsanty anivaritah, “[Dasaratha 
laments:] Fortunate indeed are the breezes in the woods. Cooled by the 
contact of white lilies, they are unimpeded as they touch Rama, who is 
dark like a blue lotus” (Sahitya-darpana 10.58). Sahitya-darpana was the 
standard treatise on poetics during the time of the Gosvamis. One scriptural 
reference is Padma Purana (6.242.66), where Sri Rama is described as 
indivara-dala-syamam, but syamam can mean green and dala can mean leaf. 
Sri Rama is said to be green like durvá grass (Laghu-bhdgavatamrta 1.3.77). 
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Thus, “I praise You in order to attain You (te naumi = tvam 
atra praptum tvàm naumi), the form of Sri Bala-gopala, here.” The 
purpose is pointed out right at first with great eagerness in this way. 
Only this very type of praise is meant.*! In this way, here too, as 
before, an astonishment in every declined word, etc., is inferred due 
to the sequential supereminence of these adjectives. 


Jiva Gosvami—Having determined that the lotus feet of Nanda- 
nandana are the topmost goal of life, in this verse he begins to 
praise this very form. “O praiseworthy one! That is, only You are 
worthy of being praised, because today I saw the emergence and the 
entrance of all, both those that pertain to the material manifestation 
and those that do not, in the aisvarya and madhurya of You, Para- 
Brahman. Therefore I praise You (naumi = staumi = tvam staumi).” 
For what purpose? “To attain You (te = tubhyam = tvam praptum).” 
This usage of the dative case is like: edhobhyo vrajati (he goes for 
fuel),'? in reference to: kriyarthopapadasya ca karmani sthaninah, 
“|The dative case can occur] in the karma of an infinitive (sthanin = 
what is to be added, lit. ^what has a place"), whose accompaniment 
is the meaning of the action [of the main verb]” (Astadhyayi 2.3.14). 
(Additions are underlined.) “Haven’t you already attained Me 
in My forms of Brahman and Paramatmà?" In that regard Brahma 
says two modifiers: 
(1) abhra-vapuse, “You whose body has a glistening, dark glow like 
a new dark cloud" (= abhram navina-syama-meghah tadvat snigdha- 
krsna-kanti vapuh yasya tasmai); abhram (cloud) is so called because 
it sustains water: apo bibharti ity ab-bhram,' and: 
(2) tadid-ambaraya, “You whose yellow garment is like lightning" 
(7 tadit-vat pitambaram yasya tasmai). 


181 Later Brahma will say that he wishes to be part of Krsna's entourage 
in Vrndavana so that he can serve Him (10.14.30). “If that is not possible", 
he says, “let me have any kind of birth in Gokula" (10.14.34). 

182 The words edhobhyo vrajati are taken from an example in Kasika, 
edhobhyo vrajati $akatena, which is explained as: edhan ahartum vrajati, 
“He goes to bring combustibles [with a cart]” (Kasika 2.3.14). 

183 Usually the word abhram is used. Still, the word abbhram is seen in 
Bhagavatam 10.20.34. 
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“But isn’t it that Sri Vaikunthesvara and others are like this too?” 
Expecting this reply, he says says guiijavatamsa-paripiccha-lasan- 
mukhaya. Krsna has an ornament made of peacock tail feathers 
(paripiccha = barhapida), by the derivation: paritah picchani yasmin 
tat, “on it are tail feathers everywhere,” and forestial garlands 


(vanya-sraje = vanodbhavah srajo yasya tasmai) made of leaves and 
flowers of various colors. 

Additionally, Brahma, whose heart is especially attracted by 
His bdlya-lila, refers to such pastimes, with kavala-vetra-visana- 
venu-laksma-sriye. The morsel is a mouthful of yogurt and rice in 
the left hand; the staff and the horn are on the left side; a flute is 
between the garment and the abdomen. This is to be understood 
in conformity with a previous account. They are uncommon 
characteristics (laksma = asadharana-laksana), therefore He has 
resplendence (sri = $obhà) due to those characteristics. 

Regarding mrdu-pade (You whose feet are soft), only balya is 
referred to. Not directly mentioning it is because he has the highest 
reverence for Him since He is the father, the guru, the Almighty, 
and so on. 

The modifier pasupangajaya means Krsna is Nanda’s son, The 
gist is He is always automatically associated with the cowherds on 
account of being his child. This epithet, which is the basis of all the 
other modifiers and is the focal point of his intent, implies being one 
who sports in $ri Vrndàvana, having limbs that are wonderful with 
forestial minerals, and so forth. 

Thus, “I praise You in order to attain You (te naumi = tvam 
atra praptum tvàm naumi), the form of Sri Bala-gopala, here.” The 
purpose is pointed out right at first with great eagerness in this way. 


Visvanatha Cakravarti— 
bhakti-jiana-mahaisvarya-madhuryabdhau patan vidhih | 
astaut priti-vidhau prasnot-taram coktam caturdase || 
mama ratna-vanig-bhavam ratnany aparicinvatah | 
hasantu santo jihremi na sva-svantar-vinoda-krt || 
srimad-guru-padambhoja-dhyana-matraika-sahasam | 
vidhi-stavambudheh param yiyasati mano mama || 
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“In the fourteenth, Vidhi praised Him while falling in the ocean of 
the great aisvarya and madhurya of the knowledge of bhakti, and a 
question and an answer are said in regard to the way of love. 

Let the sadhus laugh at my mood of being a gem merchant. I am 
not keeping any gem! I am not ashamed. I evoke delight in my heart. 

My mind, bold only because of meditating on the lotus feet of 
Sri Guru, desires to go to the opposite side of the ocean of Vidhi's 
prayers.” 


10.14.1 

Directly realizing $ri Gopendra-nandana, who is the root of all the 
svarüpas of sat-cid-ananda, Vidhi, whose steadiness in devotion 
arose right then and there, describes only Him. *O praiseworthy 
one (idya)!" O You who are praised by all, from Brahma to clumps 
of grass, and who are seen just now! O Vasudeva! O You who are 
supremely praiseworthy as the amsi of thousands! “I praise unto 
You (te = tubhyam).” The sense is: stutyà tvam abhipraimi, “I signify 
You by the praise," in other words: etam stutim tubhyam dadami, 
“I offer this praise to You,” as in patye sete (she lies down for the 
husband).'* Alternatively: tvàm eva praptum prasádayitum và tvam 
naumi, “I praise only You in order to attain You,” or “in order to 
propitiate You." 

“You are a body similar to a cloud (abhra-vapuse = abhra- 
tulya-vapuse)." This means He removes the heat of Earth's distress. 
“Your garments are like lightning (tadid-ambaraya)." This modifier, 
combined with abhra-vapuse, signifies that He gives life (jivana) (as 
a pun: water) to the cataka-bird-like devotees. 

“Your face is splendid with gufijas, which abide on the head; 
with floral ornaments abiding on the head and on the ears; and 
with an eminent tail feather of a peacock, which is at the top of 
the head (gufijavatamsa-paripiccha-lasan-mukhàya = guiijà cūdā- 
vartini avatamsah pauspah cüdà-varti srotra-varti ca paripiccham 


184  Jiva Gosvami expounds: patye sete laksmih, patim ramayitum ity 
arthah, “The words patye sete laksmih (Laksmi lies down for the husband) 
mean: patim ramayitum Sete laksmih, “Laksmi lies down to delight her 
husband”” (HNV 681 vrtti). 
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utkrsta-barham cudagra-varti tair lasan-mukham yasya).”'® This is 
a condition of having extraordinary characteristics. Moreover, the 
guiijas and those other things of Vrndavana are even better than 
invaluable gem-studded ornaments of Vaikuntha. 

“You have garlands made of leaves and flowers from Vrndavana 
(vanya-sraje = vrndavaniyah eva patra-puspa-mayyah srajo yasya).” 
The sense is they debase Parijata flowers. 

“You have resplendence with characteristics such as a morsel 
(kavala-vetra-visana-venu-laksma-sriye = kavaladibhir laksmabhir 
eva Srih Sobhà yasya).” This is an excellence only of the conduct of 
the cowherd's son. This conduct is proper in consideration of His 
entourage. 

“Your feet are extremely delicate (mrdu-pade = atisukumarau 
pàdau yasya).” When the cowherd ladies see His footprints in the 
forest, those women nearly faint out of love, due to lamenting for 
His sake. 

“And You are the son of a cowherd (pasupdangajaya).” Nanda’s 
superiority over Vasudeva and others is implied. 


Baladeva Vidyabhusana— 
caturdase stutah krsnah sarvesah paramesthinà | 
suddha-priti-vidhau prasnottare ca paridarsini || 


“In the fourteenth, Krsna, the Lord of all, is praised by Paramesthin. 
Later, a question about pure love is asked and the answer is given.” 


10.14.1 

“O praiseworthy one” means “O You worthy of my praise because 
You abound in charming glories!” “I praise for You (te naumi = 
tubhyam naumi),” that is, “I praise You to attain You.” The usage 
is like: puspebhyo yati (he goes for flowers, meaning he goes to pick 
flowers). 


185 According to Ripa Gosvami, however, on Krsna guñjās are used 
either for earrings (Ujjvala-nilamani 9.19) or in a necklace (gufija-hari, 
Bhakti-rasamrta-sindhu 3.3.66). 
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“You were born from the body of Nanda the cowherd 
(pasupangajaya = nanda-gopasya angat jataya).” He is his legitimate 
son. 

Krsna is guru as the teacher (Deity) of the king of eighteen- 
syllable mantras and the Almighty as the bestower of the aisvarya 
of the worlds. Svayam Bhagavan, Para-Brahman, who has the form 
of a cowherd, is praised here; He is sung in the Sruti, starting from: 
tad u hovaca hairanyo gopa-vesam abhrabham tarunam kalpa- 
drumasritam. tad iha sloka bhavanti— 

sat-pundarika-nayanam meghabham vaidyutambaram | 
dvi-bhujam jfiana-mudradhyam vana-malinam isvaram |l 
gopa-gopi-gavavitam 


“The golden one said this to the four Kumaras: “He has the apparel 
of a cowherd, He resembles a cloud, is young, and dwells near a 
wish-fulfilling tree (or He is a wish-fulfilling tree that is made into 
the foundation).” Hence there are stanzas about Him: The Lord has 
beautiful lotus eyes. He resembles a cloud and His garments are 
like lightning. He has two arms, has the hand pose of knowledge, 
has a sylvan garland, and is surrounded by gopas, gopis, and cows.” 
(Gopala-tapani Upanisad 1.9-10) 


Srinatha Cakravarti—The object of the verb, tvam (You), needs 
to be added. He couldn’t say it on account of trembling out of 
consternation. “One who is praiseworthy is indeed praised, so 
why am I, the son of a cowherd, worthy of being praised by You, 
Brahma?” In that regard he says: idya, “Only You, sir, ought to be 
praised. Praising another is artha-váda (bland glorification), but 
praising You is entirely in accordance with the truth.” “For what 
purpose are You praising?” “To attain You (te = tubhyam = tvat- 
praptaye).” 

“I am the formless Brahman, so can I be praised as such?” In 
this regard he says abhra-vapuse, i.e. megha-syama-vigrahaya (You 
who are a body that is dark blue like a cloud). “Then is Narayana to 
be praised?" No: this is what he says with gu/ijavatamsa-paripiccha- 
lasan-mukhaya. 
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Or, “You were born from Narayana, so why do you abandon 
Him and eulogize Me?" In response he says: abhra. This is a 
vocative: am narayanam bibharti iti tatha-bhüta nàrayanasya api 
bhartah, “O You who sustain Narayana! (a = narayana), 9" that is 
to say: “O master of Narayana too!” because it will be said narayano 
"gam (10.14.14). Or ab-bhra means “O Narayana” in the sense that 
He has water (apah bibharti), in consideration of text: apo nara iti 
proktah (Visnu Purana 1.4.6).*' Brahma means to say, “Narayana is 
not different from You. When You are praised, He too is praised." 

Thus all the adjectives modify vapuse (and vapuse itself is the 
predicate of te). Tadid-ambaraya means: “whose yellow garment is 
golden and flickering like a lightning flash." The flickering is seen 
only when there is a tremor of the wind. This is the sense of the 
comparison with lightning. 

Gufijavatamisa is a vocative: gufijasya avatamsa, “O You the 
ornament of transcendental sound! (gufija = avyakta-sabda).”'* 
Paripi-cchala-san-mukhaya modifies vapuse and means: paripi- 
cchalah paritah pih pyanam vrddhih yasya tatha-bhiittam chalam 
maya yasya san-mukhaya sat prasannam mukham yatra, “in which 
body the face is serene and which has a trick, i.e. magic, that has 
an increase all around (paripi = paritah pih yasya).” Pi is the 
samprasarana of the verbal root pyai[n] vrddhau (to increase), in 
reference to: dhyapoh [see below]. The short vowel is because it 
is neuter (paripi is a bahuvrihi of chala). It is a pascat-samasa (a 
compound integrated afterward) like gramani-kulam (a community 
that has a leader). Or san-mukhaya means “in which the face is for 
the devotees” (= sat satam bhaktanam mukham yatra). 

Alternatively, “I praise Your (te = tava) soft feet (mrdu- 
pade).”'® For what purpose? “For the sake of Your body (vapuse = 
vapur-artham): May this body always flash in my mind.” 


186 This is sourced in Visva-kosa: a sydd abhave svalparthe visnav ise tv 
anavyayam, “A is used in the senses of nonexistence and very little, but in 
the meaning of Visnu, the Lord, it is not an indeclinable” (Visva-kosa 2.2). 
187 Ab-bhra becomes abhra because in Sanskrit, sound supersedes 
writing; abhra sounds the same as ab-bhra. 

188 Guñja can mean “humming”. The verbal root is guj/i] avyakte sabde. 
189 Pada is a neuter word, and so pade is the accusative case dual. In the 
meaning of the dative case, pade is made from pad, a replacement of pada. 
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Brhat-krama-sandarbha—"] praise You (tvàm is added) for Your 
sake (te — tvad-artham), that is, to obtain You." Gufijavatamsa 
is a vocative. The verbal root is guj/i] avyakte sabde (to utter 
imperceptible sound; to hum, buzz). Gu/ija signifies avyakta-sabda, 
i.e. Sabda-brahma. 

Paripi-cchala is a vocative: *O You whose tricks, i.e. magic, 
expanded everywhere! (paripi-cchala = sarvatah vrddham chalam 
maya yasya).” There is samprasárana of the verbal root pyai[n] 
vrddhau (to increase), when the suffix kvip is applied, in reference 
to: dhy-àpyoh.? San-mukhaya modifies te and means: bhaktesu 
abhimukhaya, “You who are facing the devotees.” Or it modifies 
vapuse. 


Vallabhacarya— 
stutir brahma-prasadas ca vatsanam punar agatih | 
snehopapattih $ravane phalam ceti nirüpyate || 


“A praise, Brahma’s serenity, then the return of the calves, 
the occurrence of deep affection, and the result of hearing are 
described." 


10.14.1 

The verbal root in naumi is nu stutau (2P) (to praise). Gu/ijavatamsa- 
paripiccha-lasan-mukhaya means: gufija-phalanàm | avatamsah 
paritah mayira-picchani taih lasan-mukham yasya, “Your face is 
shining with an ornament of guñjā berries, and with peacock tail 
feathers here and there." 


Sukadeva Acarya (Siddhànta-pradipa)—Mrdu-pade connotes the 
Lord’s many qualities of the nature of softness. 


190 This is not in Panini’s grammar. Dhyapoh above seems to be 
a typographical error. Srinátha Cakravarti was a master of Katantra 
grammar. Perhaps pyai becomes pi like dhyai becomes dhi by the rule: 
dhyàyateh samprasaranam ca (Varttika 3.2.178) (Siddhanta-kaumudi 3158) 
(dhi-pradhi-prabhrtayah sadhavah, HNV Brhat 1475). Incidentally, à + pyai 
becomes api when the suffix /k/ta is applied: pyayah pi (Astadhyayi 6.1.28) 
(pyayah pir visnunisthayam, HNV Brhat 1250); dpinam means udder. The 
t of [k]ta changes to n by the rule: harimitra-yuk-sat-sangády-a-ramanta- 
lv-üdibhya o-rümetas ca visnunisthàá-tasya nah (HNV 753) (samyogader ato 
dhator yanvatah, Astadhyàyi 8.2.43). 
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Srinivasa Sari (Tattva-dipikà)— 
srimate ramanujaya namah. 
Srinivasanghri-dasena natva $ri-yati-sekharam | 
bhavya brahma-stuter vyakhya kriyate tattva-dipika || 1” 


*Obeisances to Sri Ramanuja. Having bowed to him, the best 
renunciate, I, a servant at the feet of Srinivasa, write Tattva-dipika, 
a hearty commentary on Brahma’s eulogy.” 


10.14.1 

“I praise You." Tubhyam has the sense of the accusative. Or the gist 
is ^I praise You to make You well-disposed toward me (tubhyam 
= tvam anukülayitum). I offended You, but now, by Your mercy, I 
understand that You are all that remains." 


Giridhara Lala (Bàla-prabodhini)'?— 
safijates$vara-jfianena brahmana hari-samstutih | 
krsna-snehopapattis ca caturdase nirüpyate || 


“In the fourteenth is the great praise of Brahma due to his acquired 
knowledge about God. The logical explanation of love for Krsna is 
also explained.” 


10.14.1 
If the dative case in te is taken as tadarthye caturthi, the sense is: “I 
praise You to attain You” (te = tvat-prapty-artham tvam). 


10.14.2 
asyapi '? deva vapuso mad-anugrahasya 
sveccha-mayasya na tu bhüta-mayasya ko "pi | 
nese mahi tv avasitum manasdantarena 


191 The text of the commentary is sourced in: Sastri, Krsna-Sankara 
(publ) (1996)  Srimad-bhàgavatam ^ aneka-vyàkhyà-samalarkrtam. 
Ahmedabad, Gujarat: Bhagavata-vidyà-pitham. 

192  Giridhara Lala lived in the second half of the nineteenth century and 
was in the line of Vallabhacarya. 

193 asyaiva (Vallabhacarya's edition). 

194  tanu-bhüta-mayasya (Vallabhacarya’s edition). 
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saksat tavaiva kimutatma-sukhanubhuüteh || 
(vasanta-tilakà) 


asya—of this [body]; api—also; deva—O Lord; vapusah—of the 
body; mat-anugrahasya—which is mercy to me; sva-iccha-mayasya— 
which is imbued with Your desire; na tu bhüta-mayasya—but does 
not consist of the elements; kah—Brahma; api—although; na ise—I 
am unable; mahi—the greatness (or the glory); tu—just; avasitum— 
to ascertain (to understand); manasaá—with the mind; antarena— 
which is inward (controlled) (or antarena); saksat—directly; tava— 
of Yours; eva—just; kimuta—much less; atma-sukha-anubhüteh— 
of the experience of the happiness of the mind. 


deva! (aham) kah api (tava) asya api vapusah mad-anugrahasya 
svecchá-mayasya na tu bhüta-mayasya manasa antarena (api) mahi tu 
avasitum na ise. kimuta (aham) saksat tava eva atma-sukhanubhiteh 
(mahi avasitum na ise). 


*O Lord, I, though Brahma, am also unable to fathom, even in 
contemplation, the glory of this body of Yours which is mercy to me 
and is made of Your desire, not of the five elements—much less the 
glory of the direct experience of the bliss of Your mind. 


Sridhara Svami—“You started by saying ‘I praise’, but why do you 
keep elaborating upon the svarüpa?" Brahma responds to that 
here. “O Lord, although I am Brahma (ko "pi = brahmà aham api) 
Iam unable (nese = na ise = na $aknomi) to understand (avasitum = 
jňātum) the glory (mahi = mahimanam) of this body of Yours.” This 
means Brahma is unable to see through the glory of His Avatara 
although His body was manifested in terms of being easily accessible 
(asya api = sulabhatvena prakasitasya api). Or, “No one (ko "pi = 
kascid api) was able (nese = na samarthah àsit) to understand.” 


195 This gloss is grammatically wrong because nese is the first person 
singular form and the gloss is the third person singular form. The third 
person singular in the perfect tense is isdficakre. Here Sridhara Svāmī shows 
that the Bhagavatam is intent on making puns in any way. The pun on ko ’pi 
works if ise is also taken to mean iste. 
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Two modifiers are stated to expound upon being easily 
accessible: 

> mad-anugrahasya means: mama anugrahah yasmat tad mad- 
anugraham tasya, “Your body is that because of which there was 
grace unto me." 
> svecchà-mayasya means: sviyanam bhaktanam yatha yatha icchà 
tatha tatha bhavatah, “Your body is existing in whichever way 
Your devotees have a desire.” 


“Then why can it not be understood?” na tu bhiita-mayasya (not 
made of the five elements), meaning His body consists of the 
inconceivably pure sattva (= acintya-suddha-sattvatmakasya). “If I 
cannot understand it, then who at all might be able to understand 
(kimuta = katham punah ko và jfiatum samartho bhavet), even with 
a fully controlled mind (antarena api = niruddhena api), the glory of 
just You, the primeval You, whose sole experience is the experience 
of Your bliss?" (saksat tavaiva àtma-sukhànubhüteh = saksat tava 
kevalasya sva-sukhanubhava-matrasya). He is the Avatarin and is 
beyond the gunas. 

There is another explanation (in the reading nanu'” instead of 
na tu): “If even I, Ka, cannot ascertain even just the glory of the 
body (vapusah) of Virat (bhüta-mayasya = virdd-riipasya), which is 
to be controlled by You (tava = tvan-niyamyasya), then I cannot 
ascertain the glory of just You in person (sáksát tava eva), who are 
extraordinary, who are devoid of the difference between controller 
and controlled (there is no difference between Him and His body), 
and whose characteristics have been mentioned." The sense is: What 
can possibly be said? (kimuta = kimu vaktavyam) 


Sanatana Gosvami—*The description of supereminence which 
started with ‘I praise’ is a praise in name only. Why is only the 
svarüpa described?" Brahma responds in this verse. 

“I am unable to understand the glory of even just this Avatara 
(vapusah api = avatarasya api)." The singular is used in consideration 
of jati (category). Or the sense is: yasya kasya api ekasya (of any 
body of Yours). 


196 This is how Ganga Sahaya explains Sridhara Svami’s interpretation 
here, but above nanu is nowhere mentioned. 
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Mad-anugrahasya is said because He protected Brahma’s 
creation by suppressing adharma and by fostering dharma. Na tu 
bhüta-mayasya means the Lord's body, unlike the body of another 
devatà that is made of light, is devoid of the five elements. Then 
what is it like? atma-sukhanubhüteh, *Your body has the nature 
of Para-Brahman" (= para-brahmátmakasya). Or, His body is 
transcendental *because of the direct cognition by the bliss of the 
Self” (= atmanah sukhena anubhitih saksat jfiànam tasyah hetoh). 

“I am unable to understand even with a mind that has 
become well-disposed by rejecting external sense objects, etc. 
(manasantarena = yad àntaram bahya-visayddi-parityagena antar- 
mukhi-bhütar manah tena api), so what need be said about my not 
understanding the glory of You in person, the Avatarin! (saksat tava 
= avatarinah).” The rest was revealed by Sridhara Svāmī. Hence the 
gist is: “Your praise is simply a description of the form according to 
the way you saw it.” 

Or deva-vapusah is one word: “I am unable to understand 
the glory of this You (asya tava)—the body of Bala-gopala—as 
compared to the glory of the divine form of the presiding deity of 
Vaikuntha.” 

Or “O Lord, Iam unable to understand the glory of You who are 
this body, the form of Bala-gopàla, so how can I possibly understand 
the glory of the experience of Your bliss! (atma-sukhanubhüteh)," 
given that the sat-cid-ananda of a divine, four-handed form is more 
dense than Brahman because Brahman is inferior to You, the Soul, 
whose svarüpa is atma-sukhanubhiti (the realization which is the 
bliss which is the Soul). 

The mention of kimuta (much less) is because automatically 
there is the accomplishment of a greater glory than that atma- 
sukhanubhiti, on account of the superiority of His glory over the 
glory of any other transcendental form. Three modifiers are given 
to substantiate this: 

(1) mad-anugrahasya means: mayi anugrahah yasya, “Your body 
was related to the grace unto me... although I am an offender." 

(2) svecchà-mayasya is said with the intent to express being Sri 
Damodara. 

(3) na tu bhüta-mayasya signifies that there is not only compassion 
for the devotees in this way, but also for all living beings. How? 
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With a modulation of the tone of voice (*it does not consist of 
the elements?"), the sense is: api tu bhüta-mayasya (rather it does 
consist of the elements). This means: jagad-ekasrayasya api (it is 
the sole basis of the world), because He descended exclusively for 
the benefit of the world. In the reading nanu instead of na tu, this 
explanation comes across nicely. 

It seems that Sridhara Svàmi too approves the reading nanu 
because he does not refer to nanu in his alternative explanation. 
Moreover, in his first interpretation, nanu is the explanation of na 
(not), 5 but the word tu is to be understood in the sense of niscaya 
(indeed). 

Thus, this description of the form is the topmost praise. Itis even 
better than the descriptions beginning with rüpam yat tat prahuh 
(10.3.24), satya-vratam satya-param (10.2.26), and so on. 


Jiva Gosvami—The stanza was explained by Sridhara Svami. In his 
commentary, after the words: “You started by saying ‘I praise’, but 
why do you keep elaborating upon the svarüpa?", this needs to be 
added: *Only a description of supereminence is a praise indeed." 
The word tava in the fourth line should also be connected with 
vapusah in the first. The sense is, *I am unable to understand the 
glory of any Avatara of Yours." What is that body like? Brahmà 
gives details: 
(1) asyapi (even of this). The sense is it was visibly present in the 
world at the moment of speaking. It was manifested in the world in 
terms of being easily accessible. 
(2) mad-anugrahasya. This is said because it is the protector of 
Brahma’s creation. 


In Sridhara Svami’s opinion, the reading is nanu bhiita-mayasya, not 
na tu bhüta-mayasya nor tanu-bhüta-mayasya, because in his second 


197 The above should read: “because he refers to nanu in his alternative 
explanation." 

198 This is in accordance with the following definition: nanu ca syad 
virodhoktau, *Nanu is also used in the sense of a contradictory mention" 
(Amara-kosa 3.4.14). The reason for Sanatana Gosvami’s analysis is that as 
a rule, na is to be directly connected to a verb. In usage, however, the phrase 
na tu is used in its own way. 


Chapter Fourteen 317 


explanation, there is no touch of the latter two. Hence, it should 
be understood that na tu is part of his first explanation because of 
the acceptance of only nu (in the reading na nu) as the sense of 
tu. Here, optionally because of a syntactical connection of nese 
mahitvam avasitum with na[fi], nu is understood to have the sense of 
vitarka (conjecture).?? In the second meaning, nanu is understood 
to have the sense of niscaya (indeed).?! Nanu is seen in almost every 
edition, in the commentary?” and in the text. Therefore the meaning 
of his second explanation is to be understood only in another 
reading.?? 

In his commentary, saksat tava means: svayam bhagavatah tava, 
"[the glory] of You as the primeval Godhead. Kevalasya is the gloss 
of eva (only). The drift is: tat-tad-avatàràn atitya virdjamdanasya, 
“of You who are resplendent, having gone beyond those various 


199 If Jiva Gosvami’s explanation of Sridhara Svàmi's commentary were 
correct, Sridhara Svàmi would have made it clear that nu means tu. Sridhara 
Svami only writes na tu bhüta-mayasya. 

200 In other words, ise mahitvam avasitum in the second half of the 
verse also applies to the first half, nanu is separated as na nu, and that na is 
connected with ise. 

201 The sense of niscaya corresponds to avadharana in this definition: 
nanu prasne "py anunaye ’nujriane "py avadharane, “Nanu is used in the 
senses of prasna (question), anunaya (showing respect), anujiiana (asking 
permission), and avadharana (ascertainment (‘indeed’) or limitation 
(‘only’))” (Visva-kosa). 

202 Sridhara Svāmī does not write nanu at all. Perhaps Jiva Gosvami 
is confused because in Bengali manuscripts the letters n and t are almost 
indistinguishable. Therefore in this commentary Jiva Gosvami goes at 
length to be clear. For example, in the above sentence he writes: nanv iti 
ta-varga-paficamanta-pathas tu, *Nanu, a reading at the end of which there 
is the fifth component of of ta-varga." 

203  Sridhara Svami’s second explanation is: athavà bhüta-mayasyasyapi 
tu virad-rüpasya tava tvan-niyamyasya vapuso mahi mahimanam evavasitum 
ko’pi nese, tadā tava saksat tavaivasadharanasya niyamya-niyantr-bheda- 
rahitasyokta-laksanasyasya mahimanam avasitum ko'pi nese iti kimu 
vaktavyam ity arthah. The mention of the word tu is questionable, unless 
tu is his gloss of nanu in the sense of avadharana (only) or unless Sridhara 
Svàmi refers to the same reading (na tu) and connects na with ise in the first 
clause. The words nese in the second clause are taken verbatim from the 
verse. In his first interpretation, however, Sridhara Svàmi invented a clause 
instead of copying nese. This was shown in the translation. 
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Avataras.” Gunátitasya (of You who are beyond the gunas), his gloss 
of atma-sukhanubhüteh, means that His jurisdiction is not delimited 
by the respective qualities of the three gunas, as is the case of the 
Tridevi of the Purusa. 

It is understood from the evidence in Sruti that the full sva- 
sukhanubhüti relates to being the Avatarin of those various ones 
and to having the glory: 

(A) etasyaivanandasyanyani bhütàni matram upajivanti, “Other 
beings live on but a portion of this bliss” (Brhad-áaranyaka Upanisad 
4.3.32); 

(B) ko hy evanyat kah pranyat, yad esa akase anando na syát, “If this 
bliss in the sky of the heart did not exist, who could inhale? Who 
could exhale?” (Taittiriya Upanisad 2.7); 

(C) parasya saktir vividhaiva srüyate svabhaviki jfiana-bala-kriyà 
ca, “It is heard that His transcendental potencies are manifold 
and inherent. There is j/iana-sakti, (potency of knowledge/ 
consciousness), bala-sakti (energy of power), and kriya-sakti 
(potency of activity)" (Svetasvatara Upanisad 6.8). 


The idea here is not that Brahman, which is a special avirbhava of 
His as nirvisesa, is harder to understand. The superiority of Him, 
who is savisesa, will be explained in a pair of upcoming sentences, 
beginning: tathāpi bhüman mahimagunasya te, “Nonetheless, O 
infinite Being, the glory of You, who have no attribute" (10.14.6). 
In Sridhara Svàmi's second interpretation, it is said that the form 
of Virat too is hard to understand. However, it was expounded that 
the highest kaimutya (to a higher degree) applies to Him, the Lord in 
person. In this very interpretation, tanu-bhüta-mayasya, Citsukha's 
reading, is encountered. The explanation of that is: tanubhih 
süksmaih a-brahma-stamba-paryantaih vyàptatvat, “because Virat 
is pervaded by subtle bodies, from Brahma to clumps of grass." 
However, in the first alternative (in reference to the Lord instead 
of Virat), the sense is: tanu süksmam acintyam yad bhütam suddha- 
sattvatmakam bhagavat-tattvam tat-svarüpasya, "[the glory] of the 
body which is the svarüpa of the principle (tattva) of ‘Bhagavan’, a 
svarüpa which is subtle, i.e. inconceivable, and which exists, meaning 
it is composed of pure Existence,” in view of this text of Sruti: asya 
mahato bhitasya, “|The Rg-Veda, etc., the Puranas, the Upanisads, 
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etc., are the exhalation] of this colossal being" (Brhad-áranyaka 
Upanisad 4.5.11) and in view of Sahasra-nama-stotra: loka-nàátho 
mahad bhitam, “the master of the world; the colossal being.” 

In Sridhara Svami’s commentary, the word niyantr-niyamya- 
bheda-rahitasya (devoid of the difference between controller and 
controlled) is said with the intent to express this: “Virat does not 
control Him, nor is it controlled by some other,” because it was 
said: “You as the form of Virat, which is to be controlled by You.” 
In his commentary, ukta-laksanasya (whose characteristics were 
mentioned) refers to the modifiers in verse 1, such as abhra-vapuh. 

Now, the following is my own explanation. “Why do you praise 
Me by elaborating on My svarüpa, which is of that sort?" With this 
in mind, in this verse Brahma reverentially talks about his inability 
in that regard. The syntactic connection is: asya jagato yad deva- 
vapur àdhidaivika-rüpam ndarayanakhyam tava vapur adhuna 
darsitesu catur-bhuja-rüpesv ekam api vapus tasyapi, “|I am unable 
to understand the glory] of the body of God, a body of Yours which 
is called Narayana and is the presiding deity of the universe (asya = 
jagatah). Even though such four-handed forms were shown today, I 
am unable to understand even just one such body.” It will be said: 
narayano "gam nara-bhü-jalayanat, “Narayana, so called because 
He stays on the water that originates from Nara, is an aspect of 
Yours” (10.14.14). 

Mad-anugrahasya and other adjectives modify vapusah. “saksat 
tavaiva” is as before. Atma-sukhdnubhiiteh means: dtmand svayam 
eva kartra sukhanubhitih yasya, “of You who have an experience of 
bliss by Yourself.” This means His bliss cannot be known by anyone. 

Or the prose order is this: asya tava yad deva-vapur adhunà 
darsitesu catur-bhuja-rüpesv ekam api vapus tasyapi, “|I am unable 
to understand the glory] of the godly body of this You, a body 
which is the main thing compared to the four-handed forms that 
were shown today.” The gist is: “By showing that to me now, I 
understand.” Therefore he says: mad-anugrahasya (of Your body, 
which is a show of favor to me). 


Krama-sandarbha—Puzzled after seeing the previous glory, he 
reverentially utters this verse, as if disregarding their praise. 
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Visvanatha Cakravarti—“Brahma! You are the overlord of the 
aisvarya of the world, but Iam the son of a cowherd of the forest. You 
are ancient, but I am a boy. You are the topmost scholar, completely 
fixed in venerable conduct (sad-àcára) on account of realizing the 
import of the meaning of the Vedas, whereas I have no knowledge, 
due to being a herder of calves, and am eating a morsel of rice while 
standing and even while tottering, because I never had a whiff of 
the scent of the knowledge of scriptural conduct. You have magical 
powers and have the highest happiness: you are Paramesvara. I, 
however, am bewildered by your magic, and so I gloomily travel all 
over the forest. I do not deserve to praise you." Expecting such a 
crooked speech, Brahma utters this verse while implying: “True. I 
did not know. I committed a big offense.” 

“O Lord, I am unable (neSe = na ise = na Saknomi) to understand 
(avasitum = jfiátum) the glory (mahi = mahimánam) even of this 
body of Yours, though it is a body with gestures of balya and with 
the obvious innocence of a child, much less (kimuta) the glory of 
Your body of kaisora-lilà whose great cleverness is apparent, much 
less the glory of the experience of the bliss of Your mind (atma- 
sukhanubhüteh = tava átmanah manasah ya sukhanubhütih tasyah).” 
The gist is: “Although I am imbued with my own superexcellent 
bliss, I cannot understand the glory of the kind of happiness You 
experience by grazing the calves, and so on, and likewise I cannot 
understand the glory of Your companions’ experience of happiness, 
much less the glory of the original You (saksat tavaiva), even with 
a subdued and controlled mind (antarena = pratyahrtya antar-vasi- 
krtena api). If I, Brahma (ko "pi = brahma api), cannot understand, 
how can others possibly get it?” 

“Those five instances of kaimutya (much less), which points 
out a great ignorance and is related to tapas, yoga, and the study 
of scriptures, is not the reason for the impossibility of my knowing. 
Rather, only a sidelong glance of mercy is the means of knowing.” 
With this in mind, he details His body: “in relation to which there 
was mercy to me (mad-anugrahasya = mayi anugrahah yasya tasya), 
though I am an offender.” The mercy is inferred by bestowing a vision 
at a time subsequent to the bewilderment arisen from seeing the 
huge aisvarya. The reason for the mercy is sveccha-mayasya, “Your 
body is imbued with whatever desire Your own might have.” That 
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is, those who have prema-bhakti desire to serve Him, to see Him, 
and so on. Because of His quality of caring for devotees (bhakta- 
vatsala), His body fulfills those desires. The gist is: “For this reason, 
to some extent I am qualified, inasmuch as I have a semblance of 
bhakti, to obtain a speck of mercy, though I am an offender.” 

“But desire and mercy are two attributes pertaining to a human 
body, are they not?” Therefore he says: na tu bhüta-mayasya. A 
body made of the elements is material, not transcendental. Hence 
it is said in Brahma-samhita: angani yasya sakalendriya-vrttimanti, 
“Each of His limbs has the functions of all the senses” (5.32). The 
fact that Govinda’s limbs have all the senses is in reference to 
the limbs of other Avataras according to the time, not directly in 
reference to Him; He sees only with His two eyes, hears only with 
His two ears, and ponders only with His mind. It is not that He sees 
with His hands too. 

Alternatively, “Although I am Brahma (kah = brahma), that 
is, although I was taught both the Vedas, which imply You, and Sri 
Bhagavatam, the fruit of the Vedas, Iam even unable to understand 
the glory of this divine body (asyapi deva-vapusah = asya api 
devakarasya), which is shown by You right now, which has mercy 
for me (mad-anugrahasya = mayi anugrahavatah)—inasmuch as the 
murti of Vasudeva is the teacher of the Bhagavatam, which is the 
catuh-sloki—, and which fulfills Your desires. You are the amsin 
(sveccha-mayasya = sviyasya amsinah tava icchá-sampàadakasya)." 

With na tu bhüta-mayasya, he says: Though they fulfill Your 
ambitions, Your bodies are not material like ours. “I much less 
understand the glory of the original You (kimuta saksat tavaiva), 
the Lord in person, the amsi of all, who have a human body. You 
have an experience in Your own joys (atma-sukhanubhüteh = 
svasya sukhesu anubhütih yasya tasya), which arose from stealing 
yogurt, suckling the cowherd ladies’ breasts, herding the calves, 
the restlessness of bàlya, etc., and which are extraordinary even for 
other Avataras of Yours.” 


204 Although Brahma is Ka, he cannot understand the happiness 
(sukha = ka) of Krsna. This is an implied virodha ornament (semblance 
of a contradiction). Or dtma-sukhanubhiiteh means he cannot understand 
Krsna’s glory because of his (ütma) experience of bliss (by seeing the 
wonder). 
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Baladeva Vidyabhiisana—“O You who should be worshiped by all 
(deva = sarvaradhya)! I, though Brahma, am unable to understand 
the glory of this body which is imbued with the devotees’ desires 
(sveccha-mayasya = bhaktanam yah icchah tan-mayasya).” This 
means His body is subordinate to His devotees’ desires. “I had a 
hanker to see a great wonder, a charming glory, and it fulfilled it.” 

“His body was shown to you by someone, by magic." Suspecting 
this, he says: na tu bhüta-mayasya. This means vijfianananda-mayas ya 
(made of consciousness and bliss), because of the statement: satya- 
jriananantananda (10.13.54). “Even with a restrained (antarena api = 
niruddhena api) mind, I am unable to ascertain the glory of just You 
(tava eva), Gopa-kumara, Their amsi (saksat = tad-amsinah). What 
more is there to say (kimuta = kimuta vacyam)?” 


Srinatha Cakravarti—Here he says: Praising a thing that is already 
known is feasible, but Your glory is simply not known. “O Lord! I, 
though Brahma, am unable (ise = isah na bhavami) to understand 
(avasitum = jfiatum) the glory of this body (asya vapusah), the form 
of a cowherd boy”—the singular is used on account of being the 
one form of consciousness (cid-eka-rüpa)—because all the bodies 
are satya-jfíananantananda-matraika. 

Mad-anugrahasya means: mama darpa-hàni-rüpah anugrahah 
yatra, “in regard to which I had mercy, the form of the decline of my 
pride." Sveccha-mayasya means “which is imbued with Your desire 
(svecchà = tava iccha).” That also is eternal, because You are one 
whose will is eternal. Therefore na tu bhüta-mayasya. The word tu 
has the sense of eva. 

“I am unable to understand, even with a mind (manasá api) that 
is immobile in trance (antarena = samadhi-niscalena) the glory of 
Yours, who are Sarve$vare$vara, who are a vigraha of dense bliss, 
and who are being manifest (saksat = prakati-bhütasya). What more 
is there to say (kimuta = kimuta vaktavyam)!" 

Atma-sukhànubhüteh is construed as: dtma-sukham vamsi- 
vilasa-rasah tatra anubhütih anugata bhütih sampad yasya, “[of 
Yours,] who have an affluence that follows Your own happiness, i.e. 
that follows the rasa of entertainment with a flute." 


Vira-Raghava—Svecchd-maya is derived as: svecchatah agatah 
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sveccha-mayah, “His body has come from His desire, hence it is 
sveccha-maya.” In the scope of the rule: tata agatah, “It has come 
from that" (Astadhyayi 4.3.74) (HNV 1156), there is the rule: mayat 
ca, “The suffix maya[t] too is used in this sense" (Astadhyayi 4.3.82) 
(hetor manava-namnas ca rüpyo và mayat ca, HNV Brhat 2585). The 
purport is His body is not dependent on karma, unlike the bodies of 
jivas like us. 

Moreover: na tu bhüta-mayasya means $uddha-sattva-mayasya. 
In that regard, this text should be looked into: na bhüta-sangha- 
samsthano deho ’sya paramatmanah, “The body of Him, who is 
Paramatma, is not a locus of a mass of elements" (Mahabharata) 
(Krsna-sandarbha 106). 


Sukadeva Acarya— Deva means “O Parame$vara."?5 


Srinivasa Siri—Krsna’s body is sveccha-maya, “that in which the 
main thing is His desire" (sveccha-mayasya = svasya iccha sveccha sa 
pradhana yasmims tasya). For example, the Lord said: 


ajo "pi sann avyayatma bhütanam isvaro "pi san | 
prakrtim svam adhisthaya sambhavamy atma-mayaya |l 


* Although I am unborn, although My mind does not change and 
although I am Isvara, I rely on My own nature and manifest Myself 
by My will.” (Bhagavad-gità 4.6) 


Here àátma-máyayà means sva-sankalpena (by My desire), by the 
definition: maya vayunam jnanam, “The words mayd, vayunam, and 


205  Parame$vara (God) is the same as Brahman, except that Paramesvara 
has all powers and is conscious of Himself and of others. In Vedic lore, 
He is called Visnu, and is sometimes called Maha-visnu (Karanodaka-$ayi 
Visnu). Parame$vara's form is neither impersonal nor personal, therefore 
most Vaisnavas disregard the concept of Parame$vara and include it in 
the concept of Paramatma. But that is wrong, given that the concept of 
Paramatma only applies to living beings, because by definition Paramatma 
is present wherever jivátmà is present. Similarly, the Mayavadis disregard 
the concept of Paramesvara because in their methodology, an entity which 
is equal to or greater than Brahman cannot possibly exist, and because 
according to them there is no such thing as transcendental potency. 
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jfiánam are synonymous."?6 Or syecchà-maya means the main thing 
about His body is His devotees' desires. 


Giridhara Lala—Krsna’s body became manifest by His will (sveccha- 
mayasya = svecchaya prakatitasya) for the sake of fun—in view of 
the text: kridartham ātmana idam tri-jagat krtam te, “The three 
worlds were made by You for Your own fun" (Bhagavatam 8.22.20). 

“I am unable to understand the glory of the body of You, by 
means of whom there is grace, an affluence of amenities, to me in 
the form of the world.” Brahma is Hiranyagarbha, and the world 
is his body (mad-anugrahasya = mama brahmanda-vigrahasya 
jivasyanugraho bhoga-sampattir yena tasya tava)?” 


Ganga Sahaya (Anvitartha-prakasika)—Avasitum is poetic license. 
The proper form is avasatum. 


ANNOTATION 
The verbal root is so "ntah-karmani. Thus ava + so becomes ava + sa 
by the rule: caturvytihantanam à-ràmànta-pàtho ’sive (HNV 412) (ad 
eca upadese ’siti, Astadhyayi 6.1.45). The participle avasita, however, 
is formed by the rule: dyati-syati-mà-sthàm ih (HNV 764) (dyati- 
syati-ma-stham it ti kiti, Astadhyayi 7.4.40). 


10.14.3 
jfiáne prayasam udapàsya namanta eva 
jivanti san-mukharitam bhavadiya-vartam | 
sthane sthitah sruti-gatam tanu-van-manobhir 
ye prayaso ita jito "py asi tais tri-lokyam || 
(vasanta-tilakà) 


206 The actual definition in Nighantu is: maya vayunam abhikhyeti 
prajnayah, “Maya, vayunam and abhikhyà mean prajfià (wisdom, sheer 
consciousness)" (3.9). 

207 . Virat is the body of Hiranyagarbha. Brahma’s subtle body is 
Hiranyagarbha (the totality of jivas), which includes mahat-tattva (Laghu- 
bhagavatamrta 1.2.19). The interpretation that the world is a body of Brahma 
is in conformity with Sridhara Svami’s opinion: nanu brahmanda-vigrahas 
tvam apisvara eveti cet tatraha, kvaham iti (Bhavartha-dipika 10.14.11). 
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jriane—for trance in Brahman (knowledge, awareness") (or on the 
topic of jfiana-yoga); prayasam—an exertion; udapásya—having 
relinquished; namantah eva—only while bowing; jivanti—they live 
(or they live on); sat-mukharitam—which is made to be resonant 
by sadhus; bhavadiya-vartam—to a discourse about You; sthāne 
sthitah—[while] staying in place; sruti-gatam—which has gone to the 
ears; tanu-vak-manobhih—with the body, voice, and mind; ye—who; 
prayasah—generally; ajita—O You who are undefeated; jitah—won 
over; api—although; asi—Y ou become; taih—by them; tri-lokyam— 
in the group of three worlds. 


ajita! ye (janah) jfiane prayasam udapasya sthane sthitah (santah) 
san-mukharitam sruti-gatam bhavadiya-vartam tanu-van-manobhih 
namantah eva jivanti, tri-lokyam (tvam anyaih ajitah) api taih 
(janaih) prayasah jitah asi. 


“O Ajita, You, though undefeated in the three worlds, are won 
over, generally, by those who relinquish the endeavor for trance in 
Brahman, remain in one place and, while offering obeisances with 
the body, the voice, and the mind, live on discourses about You 
which reach the ears and hence make sadhus talkative. 


Sridhara Svàmi—"Then how can ignorant people possibly cross 
material existence?" Therefore he says: “You, though undefeated 
by others in the three worlds (tri-lokyam api = tri-lokyam anyaih 
ajitah api tvam), are achieved (jitah asi = praptah asi), quite often 
(prayasah), by those who, situated only in their respective locations 
(sthane sthitah = sva-sva-sthane eva sthitah), and not doing even a 
little (udapasya = isad apy akrtva) endeavor for trance, show great 
respect (namantah = sat-kurvantah) with the body, the voice, and 
the mind (tanu-van-manobhih), to a discourse about You and just 
live (eva jivanti = jivanti kevalam).” This means the above is all they 
do. 

The discourse is continually and automatically organized by 
spiritual practioners (san-mukharitam = sadbhih mukharitam = 
sadbhih svatah eva nityam prakatitam) and reaches the ears,” insofar 
as the discourse is done near them (sruti-gatam = tat-sannidhi- 
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matrena svatah eva sruti-gatàm = $ravanam praptam). The sense is: 
What is the use of exerting oneself to achieve trance in Brahman? 


Sanatana Gosvami—Here he says: For this reason, somehow or 
other Your heart is conquered by means of bhajana to You. *You 
are won over by those who, accentuatedly giving up (udapasya = 
uccair apasya) the endeavor for knowing the whole truth about 
You (jfiane = tvat-tattva-vedane), honor a discourse about You, 
or a discourse about those related to You (bhavadiya-vartam = 
bhavadiyam bhavadiyanam va vartam), by which sddhus are made 
to be talkative (san-mukharitam = santah mukharitah mukhari- 
krtah yaya tam).” The underlying idea is usually the sadhus practice 
silence; they do this to avoid lying and to avoid sensory agitation. 

“They honor it (namantah = sat-kurvantah) with the body, the 
voice, and the mind.” In that regard, honoring with the body means 
joining the hands in a prayerful pose at the time of hearing, and so 
forth; honoring with the voice means saying words to please; and 
honoring with the mind signifies piety and so on. The remainder was 
elucidated by Sridhara Svami. 

Alternatively: vartam jivanti upajivanti jivikartham eva 
sadbhyah srnvanti, “They live on the discourse, meaning they listen 
to a discourse from sádhus as a way of living." “O You who are 
unattainable (ajita = aprapya) by means of the motions of the body, 
voice, and mind!" (tanu-van-manobhih = tat-tat-cestayá), given that 
He is out of the scope of the senses, speech and mind on account of 
being self-manifest. 

Or taih is connected with tanu-van-manobhih. “You are won 
over (jitah asi = vasi-krtah bhavasi) by means of them, that is, You 
always flash in their various functions." Or, “You are attained 
directly with the body, the voice, and the mind." In that regard, 
attaining Him with the body signifies a full realization by touching 
the divine lotus feet with the hand, etc.; attaining Him with the voice 
means coming together by calling, and so on; and attaining Him with 
the mind portends a full darsana and so forth simply by a resolve. 

Or the instrumental case has the sense of saha (with): tanu-vàn- 
manobhih sahitah jitah, *You are won over along with the body, 
voice, and mind." In other words “Even Your body, speech and mind 
are brought under their control." In this regard, bringing His body 
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under their control means permanently abiding at His devotees’ 
side, bringing His speech under their control signifies narrating His 
qualities and so forth, and bringing His mind under their control 
denotes anxiously thinking about Him, and so on. 


Jiva Gosvami—Here Brahma says: Hence the devotees give up 
making efforts to realize Brahman and only hear a discourse, as a 
form of a special bhakti, about Your forms, qualities and pastimes, 
thereby bringing You under control although You are in the way 
that was told. 

(Additions are underlined.) “You are won over by those who, 
giving up trying to figure out the glory of the aisvarya of Your 
svarüpa (jane = tvadiya-svarüpaisvarya-mahima-vicáre), and 
intently staying in a place for sadhus (sthane sthitah = satam nivase 
eva vyagrata sthitah), honor a discourse about You, or about those 
related to You such as Vraja-raja Nanda, by which sadhus are made 
to be talkative (san-mukharitam = santah mukharitah mukhari- 
krtah yaya tam).” The underlying idea is usually the sadhus practice 
silence; they do this to avoid lying and to avoid sensory agitation. In 
san-mukharitam, there is a para-nipata (the placement of one word 
after the other one) of the nistha (the suffix kta), in reference to 
ühitàgni and so on." 

“They honor it (namantah = sat-kurvantah) with the body, the 
voice, and the mind." In that regard, honoring with the body means 
joining the hands in a prayerful pose at the time of hearing, and 
so forth; honoring with the voice means saying words to please; 
and honoring with the mind signifies piety and so on. The rest was 
explained by Sridhara Svàmi. 

Alternatively: bhavadiya-vartam jivanti upajivanti tvad-eka- 
jivanatvena sadbhyah $rutvà svadayanti, “They live on a discourse 
about You, that is, they relish a discourse about You by listening 
from sadhus, since sadhus are persons who live only for His sake.” 
“O You who are unattainable (ajita = aprapya) by means of the 
motions of the body, voice, and mind!” (tanu-van-manobhih = tat- 


208 The rule is: vahitagny-dadisu, “Optionally, in regard to ahitagni and so 
on, [a word ending in the suffix /k/ta can be placed after the other word in a 
bahuvrihi compound]" (Astadhyayi 2.2.37) (HNV Brhat 1870). 
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tat-cestaya), given that He is out of the scope of the senses, speech 
and mind on account of being self-manifest. 

Or taih is connected with tanu-van-manobhih. “You are won 
over (jitah asi = vasi-krtah bhavasi), even by means of them, that is, 
You always flash in their various functions.” Or, “You are attained 
directly with the body, the voice, and the mind.” In that regard, 
attaining Him with the body signifies a full realization by touching 
the divine lotus feet with the hand, etc.; attaining Him with the voice 
means coming together by calling, and so on; and attaining Him with 
the mind portends a full darsana and so forth simply by a resolve. 

Or the instrumental case has the sense of saha (with): tanu-vàn- 
manobhih sahitah jitah, “You are won over along with the body, 
voice, and mind.” In other words “Even Your body, speech and mind 
are brought under their control.” In this regard, bringing His body 
under their control means permanently abiding at His devotees’ 
side, bringing His speech under their control signifies narrating His 
qualities and so forth, and bringing His mind under their control 
denotes contemplating on Him, and so on. 


Visvanatha Cakravarti—“If so, then, on account of the statement 
of Sruti: tam eva viditva atimrtyum eti, “Knowing Him, one goes 
beyond death” (Svetasvatara Upanisad 3.8), how can people cross 
material existence given that their ignorance has not been fully 
dispelled?” Brahma answers: “You, though undefeated by others 
in the three worlds (tri-lokyam = tri-lokyam anyaih ajitah api tvam), 
are won over, quite often, by those who, being situated only in a 
place of sadhus—but not traveling to a place of pilgrimage etc.— 
and not doing even a little endeavor for trance, show respect to a 
discourse about You, or to a discourse about those related to You, 
by which sadhus are made to be talkative by its sweetness, although 
usually they practice silence, and hence which is obtained by 
hearing, automatically, insofar as such a discourse often occurs in a 
place where sadhus live, and just live (eva jivanti = jivanti kevalam).” 
That's all they do. 

"They show respect to the discourse with the body, the voice, 
and the mind" both at the beginning and at the end. This means they 
offer obeisances (namantah = pranamantah) at that time with the 
body, i.e. with the hands and the head by touching the ground, with 
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the voice, i.e. with words such as “obeisances to krsna-kathà and to 
the Vaisnavas who relish it," with the mind, the intellect, which is 
grasping the meanings of the discourse. 

The drift is: But He is not won over by those who achieved liber- 
ation by means of trance. Hence the purport is: What is astonishing 
about the fact that those who listen to hari-katha cross material 
existence? Thus, knowledge whose sole foundation is the kathà is 
knowledge of Him. By means of that, they cross material existence. 
This is the meaning of the Sruti (cited in the preliminary). 


Baladeva Vidyabhüsana— "1f even you don't know the glory, how 
can ignorant people cross material existence? After all, the Sruti 
states that one must know God to cross it: jfíatva devam sarva- 
pasapahanih, “Knowing God, all one’s fetters vanish” (Svetasvatara 
Upanisad 1.11).” 

Brahma responds: “Ajita, You, though undefeated in the three 
worlds, even become controlled, for the most part (prayasah = 
bühulyena), by those who have faith in topics about You. Staying only 
in their own place (sthane sthitah = sva-nivase eva sthitah)—but not 
traveling to a place of pilgrimage—, and having rejected (udapasya 
= parityajya) the exertion (praydsam = sramam) for jridna, i.e. for 
the knowledge whose scope is Your impersonal svarüpa and for 
any other type of knowledge, they live only while offering respects 
with body, voice and mind (namantah eva = namantah kevalam) to 
a discourse about You, by which sadhus, though they are silent by 
nature, are made to be talkative, and which is obtained in the ears 
automatically because of a connection with them.” If that’s all they 
do, they win You over. 


Srinatha Cakravarti—“How can I be known?” Brahma answers, 
“You are the one who taught me jfiana, but I was still unable to under- 
stand Your glory, hence jfidna is not a cause of understanding it.” 
“Though You are undefeated in the three worlds, You are 
won over by those who remain fixed on You (sthane sthitah = tvayi 


209 This is a similar idea: a@sya jananto nama cid vivaktana mahas te visno 
sumatim bhajamahe, “O Visnu, if we utter Your glorious, purely spiritual 
name, even with slight understanding, we will partake of wisdom. Om tat 
sat” (Rg-Veda 1.156.3) (cited in Bhagavat-sandarbha 46.20). 
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sthitah)—the sense is “They develop affection for You." It is said: 
sthanad bhrastah patanty adhah, [Persons in varnadsrama who do 
not worship the Lord] are fallen from their position: they fall down” 
(11.5.3)—and who live while offering great respect (namantah = 
sat-kurvantah) with the body, voice, and mind to discourses about 
You that are made to be resonant by sadhus (san-mukharitam = 
sadbhih mukharitam)—either directly or through the scriptures, 
such as Bhàgavatam—, having abandoned (udapdsya = tyaktva) 
the endeavor for jñāna.” Sridhara Svāmī says: isad apy akrtva, “not 
doing even a little effort.” 

‘With the body’ signifies by offering obeisances, by formal 
worship, etc.; ‘with the voice’ means by a loud kirtana and so forth; 
and ‘with the mind’ denotes smarana and the like. 


Vira-Raghava—“You, though undefeated by anyone, are won 
over by those who abandon the endeavor for jfíana-yoga, that is, 
for the yoga of the meditational worship of pratyag-atma (the Soul 
within), stay in place (sthane), which means they perform dharma 
in conformity with their respective varna and asrama, and live on 
(jivanti = upajivanti) a discourse about You" (bhavadiya-vartam = 
tvat-katham) (or on topics about You). 


Vallabhacarya—Sthdne sthitah means: “staying in a holy place, 
such as Dvaraka,” for avoiding the faults of the country, or “seated 
wherever." 


Srinivasa Sūri—“They stay in their stage of Vedic life (sva-sthane 
= svasrame) and live on (jivanti = upajivanti) a discourse about 
Your deeds (bhavadiya-vartam = tvadiya-caritra-riipa-katham), a 
discourse which is substantiated in Vedic literature (sruti-gatam = 
veda-pratipadyam).” 


Ganga Sahaya— The locative case in jfidne has the sense of nimitta 
(purpose). 


10.14.4 


sreyah-srutin?? bhaktim udasya te vibho 


210  sreyah-srtim (BBT edition). 
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klisyanti ye kevala-bodha-labdhaye | 
tesam asau klesa-la eva sisyate 
nanyad yatha sthüla-tusavaghatinam || 
(indra-vamsa) 


Sreyah-srutim—which is the path of the highest good; bhaktim— 
devotional service (or devotional mindset); udasya—having rejected; 
te—unto You; vibho—O pervader; klisyanti—undergo pains; ye— 
who; kevala-bodha—of enlightenment of the One; labdhaye—for 
the obtainment; tesam—of theirs; asau—this [understanding]; klesa- 
lah—is a giver of affliction; eva—only; sisyate—remains; na anyat— 
no other; yathā—just as; sthüla-tusa—huge husks; avaghatinam—for 
those who are threshing. 


vibho! ye (janah) sreyah-srutim te bhaktim udasya kevala-bodha- 
labdhaye klisyanti, sthüla-tusavaghatinam (nfnam) yatha (sah sthüla- 
tusah klesa-lah eva sisyate, tatha) tesam (jananam) asau (bodhah) 
klesa-lah eva sisyate, anyat (kificid api) na (bhavati). 


*O pervader, the understanding of those who reject bhakti, the 
path of the highest good, and toil for the obtainment of impersonal 
enlightenment ends up giving trouble and nothing else, as in the case 
of people threshing huge husks. 


Sridhara Svami—In this verse he says: “Without bhakti, jfiüna 
(trance, or perfect knowledge) is never accomplished." Devotional 
service is that from which there is the flow of the best things in life, 
i.e. prosperity and liberation, which are like waterfalls coming from 
a lake (sreyah-srutim = sreyasam abhyudayopavarga-laksananam 
srutih sravanam yasyah). Or devotional service is the path of the 
best things in life (Sreyah-srutim = sreyasam marga-bhiitam). “Of 
those who abandon (udasya = tyaktva) devotional service to You (te 
= tava), only affliction (klesalah eva = klesah eva) remains (sisyate = 
avasisyate).” 

The idea is this: Just as people who, rejecting small grains, only 
thresh chaff, which is a semblance of huge grains and is devoid of the 
inner portion, have no result whatsoever, so those who endeavor for 
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impersonal illumination, having made bhakti insignificant, have no 
good result. 


Sanatana Gosvami—The topmost benefit, even by bhajana 
somehow or other, was mentioned thus. Who can describe the glory 
of complete bhakti? Nonetheless, those who are dedicated to efforts 
for the sake of atma-tattva-jfíana by abandoning that kind of bhakti 
end up greatly unhappy. 

Bhakti is the path of all the best things (sreyah-srtim = sreyasam 
sarvesam eva srtim), so it's implied that atma-jfdna too will certainly 
occur automatically as a concomitant result. Udasya means they 
disrespectfully throw bhakti far away (udasya = uccaih ksiptva) 
(uccaih = avahelaya dire), in other words they completely disregard 
bhakti, although it is such. 

Klisyanti means “they make exertions with yama, niyama, 
and other limbs of the eightfold Yoga system.” For what purpose? 
kevala-bodha-labdhaye, “to gain the enlightenment of the 
principle which is the pure soul" (beyond saksi-jiva)*" (= kevalasya 
suddhatma-tattvasya bodha-labdhaye) or “to attain knowledge of 
the principle which is dtman (the soul, the Soul), but unmixed with 
bhakti in any way” (kathaficid api bhakty-amisratasya bodhasya 
atma-tattva-jnanasya labdhaye va). By the word eva (only) (in klesa- 
la eva), results such as Svarga and the purification of consciousness 
are excluded. 

"Isn't it that, by the exertion of a semblance of yoga and so on, 
there will necessarily be either a gain of a good reputation or a gain 
of wealth?" In this regard he says: “Nothing else happens" (nànyat 
= anyat kificid api na syát). There is a fitting example. The sense is: 
“like a person is derided by people because he only threshes empty 
husks: ‘Hey dolt!” The destruction of chaff which is overly beaten 
with hand flails only amounts to pain in the hands. 

Vibho means prabho (O Almighty). The drift is He must be 
worshiped, otherwise they might fall in hell. For instance, in the 
eleventh canto: 

ya esam purusam saksad atma-prabhavam isvaram | 
na bhajanty avajananti sthanad bhrastah patanty adhah || 


211 For the details, consult Sridhara Svami’s and Visvanatha Cakravarti’s 
commentaries on Bhagavatam 2.2.16. 
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“Of those in varnasrama, the ones who disrespect the Lord, the 
Purusa in person, from whom they originate, and do not worship 
Him are fallen from their position: they fall down." (11.5.3) 


Jiva Gosvami— "Isn't it that, for the sake of seeing Me, which 
amounts to My glory, some persons who practice jfiana by means of 
sravana (listening), manana (pondering upon scriptural statements), 
and so on (and nididhyasana, frequent, deep meditation), which are 
suited for that, having rejected a bhakti of that sort, are seen?" He 
speaks in response. 

(Additions in this paragraph are underlined.) Bhakti is the path 
of all the best things (sreyah-srtim = $reyasám sarvesam eva srtim), 
so it's implied that atma-jfiána too will certainly occur automatically 
as a concomitant result. Udasya means they disrespectfully throw 
bhakti far away (udasya = uccair ksiptva) (uccair = avahelaya dūre), 
in other words they completely disregard bhakti, although it is such, 
that is, it involves a discourse about sweetness, the forms, and so 
forth. 

“For gaining only enlightenment, that is, an enlightenment 
whose purport is the mere wisdom about the self in terms of being 
devoid of that sort of bhakti (kevala-bodha-labdhaye = kevalasya 
bodhasya labdhaye) (kevalasya = tad-vidha-bhakti-sünyatayà sva- 
vijfiatà-mátra-tàtparyasya), they toil (klisyanti), meaning they make 
exertions by going here and there for the sake of sravana, manana, 
etc., which are suitable for that. To them, only a giver of troubles 
remains (tesam klesa-la eva sisyate)." By the word eva (only), 
purification of consciousness and other results are excluded. 

"Isn't it that, by the exertion of a semblance of yoga and so on, 
the gain of siddhi (one of the eight mystical tricks) will occur?" In 
response he says nànyat, by the logical reasoning in: sarvasam api 
siddhinàm mülam tac-caranarcanam, “The root of all perfections is 
the worship of His feet" (10.81.19). Hence, this will be stated by the 
Lord: 


yasyam na me pàvanam anga karma 
sthity-udbhava-prana-nirodham asya | 
lilavatarepsita-janma và syad 
vandhyam giram tam bibhryan na dhirah || 
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*Uddhava, a serious person should not pay attention to words, 
spoken or written, in which there is no mention of My deeds, which 
are purifying, such as the creation, continuation, and destruction of 
the universe, and the appearance, which is desired for the world, of 
Lila Avataras. Such words are fruitless." (11.11.20) 


(This paragraph is the same:) There is a fitting example. The sense 
is: “like a person is derided by people because he only threshes 
empty husks: ‘Hey dolt!’” The destruction of chaff which is overly 
beaten with hand flails only amounts to pain in the hands. Vibho 
means prabho (O Almighty). The drift is He must be worshiped.?? 


Visvanatha Cakravarti— They become successful by bhakti, even by 
one of many aspects among sravana, kirtana, and so on. That is said 
in Nrsimha Purana: 


patresu puspesu phalesu toyesv 
akrita-labhyesu sadaiva satsu | 
bhaktyà sulabhye puruse purane 
muktyai kim artham kriyate prayatnah || 


“Given that the ancient Purusa is easily attainable by devotedly 
offering Him pleasant flowers, leaves, fruit, and water, which are 
always easily available without having to spend money, why should 
one undergo hardship for impersonal liberation?” (cited in Bhakti- 
sandarbha 104) 


Nonetheless, of those who relinquish bhakti and endeavor for 
jiiana, only sorrow accrues. The following is Sri Svami-carana’s 
explanation: sreyasam abhyudayapavarga-laksananam srtih 7 
saranam yasyah sarasa iva nirjharanam tam tava bhaktim udasya, 
“They give up devotional service, that from which there is the flow 
of the best things in life, i.e. prosperity and liberation, which are like 


212 Vibhu literally means pervader: vibhur vyàpakah (Siddhanta- 
kaumudi 3160). Jiva Gosvami states: vibhuh sarva-gatah, “Vibhu means 'all- 
pervasive’” (Krsna-sandarbha 93). For more details, consult the footnote in 
Laghu-vaisnava-tosani 10.1.18 (Volume One). 

213  srutih (Bhavartha-dipika). 
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waterfalls coming from a lake." The sense is: “Bhakti is the only 
thing by which the best results achievable by various means such as 
jfíana and karma can occur, but they reject it.” 

“Their understanding (tesám asau = tesam bodhah) culminates 
(Sisyate = paryavasitah bhavati) as a giver of distress (klesa-lah = 
klesam lati dadati iti sah).” There is an example: yathà sthüla- 
tusavaghatinam. The gist is: Rejecting a small quantity of rice, with 
great effort a person might gather a great mountain of rice husks 
and try to thresh rice from it. That is klesa-la, meaning it gives a 
result that is just pain in the hands. 


Srinatha Cakravarti—“The path of j/íana is the means to accomplish 
the highest good.” No. “O Vibhu, of those who toil just to gain 
enlightenment (kevala-bodha-labdhaye = kevalam bodha-labdhaye), 
only trouble remains (tesam klesalah eva sisyate = tesam klesah eva 
avasistah bhavati).” The usage is karma-kartari.?^ Bhakti is the path 
of the highest good (sreyah-srtim = Sreyasah saranim): 


akamah sarva-kamo và moksa-kàma udara-dhih | 
tivrena bhakti-yogena yajeta purusam param || 


* Whether one has no desire, or all desires, or the desire for liberation, 
a person whose intelligence is exalted should worship the topmost 
Purusa by intense bhakti-yoga.” (2.3.10). Hence only bhakti should 
be carried out. 


Brhat-krama-sandarbha—Klesala means klesa. The suffix la has 
the sense of svartha (the word’s own meaning, i.e. no change in 
meaning) on account of being a syamadi word.” 


214  Aninert thing is the subject of the verb, and the verb takes the affix 
ya[k] and an átmanepada ending (karma-kartari, HNV 639). 

215 The word klesa would be an exception to the rule. Usually the 
suffix la is applied in the sense of mat[up] (possession): Such words are 
Srila, kapila, and syamala (ref. HNV 1226; sidhmadibhyas ca, Astadhyayi 
5.2.97). In addition, /a can be applied without a change in meaning after 
words denoting a severe condition (Siddhanta-kaumudi 1904). For instance: 
murcchala (mürcchàle mürta-mürcchitau, Amara-kosa 2.6.61). The word 
miurccha is not in the list of syamadis. 
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Vira-Raghava— "In the case of those who reject bhakti and toil for 
the realization of the Soul within, that is, for emancipation in the 
Absolute (kevala-bodha-labdhaye = kevala-pratyag-atmanubhüti- 
labdhaye = kaivalyaya), only klesa-la remains," meaning this 
situation invites trouble. The sense is life gives them problems 
(klesa-lah = klesam lati adatte iti klesa-lah, klesavahah vyaparah ity 
arthah). 


Vallabhacarya— Only their exertion (teşām asau = tesam yatnah), 
which involves trouble (klesa-lah = klesa-yuktah), remains.” “A good 
result, though secondary, will be accomplished by that exertion." In 
order to repudiate this speculation, he says nanyat, which signifies: 
anyat phalam prasangikam api na bhavati, “There is no good result, 
not even a concomitant one." 


Srinivasa Süri—BAakti is the best path, meaning it leads one 
to liberation. Bhakti involves affection, in accordance with the 
statement: priti-rüpam anudhyánam bhaktir ity ucyate budhaih,” 
“The wise define bhakti as affectionate and constant contemplation 
on God.” 

“Those who reject such bhakti only for the sake of achieving the 
direct awareness of the inner Soul have trouble. What they have in 
the end is the same trouble.” This refers to the text: kleso 'dhikataras 
tesam (Bhagavad-gita 12.5). 


10.14.5 
pureha bhüman bahavo "pi yoginas 
tvad-arpitehà nija-karma-labdhaya | 
vibudhya bhaktyaiva kathopanitayà 
prapedire "ijo 'cyuta te gatim param || 
(vamsa-stha-bilam) 


pura—previously; iha—here (in this world); bhiman—O infinite 
Being (“O You who are the state of being much / many” or “O You 


216  atyartha-priya-rupam smrti-santànam evopàsana-sabda-vàcyam iti hi 
nisciyate. tad eva hi bhaktir ity ucyate. “sneha-pirvam anudhyanam bhaktir 
ity abhidhiyate" ity-àdi vacanat. (Ramanujacarya’s Sri-bhdasya 7.1) 
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who have Existence" or “O You who own the Earth"); bahavah— 
many; api—even; yoginah—yogis; tvat-arpita-ihà-nija-karma- 
labdhaya—which was gained by means of desires and their own 
activities offered to You; vibudhya—after understanding; bhaktyà 
eva—only by devotional service; katha-upanitayá—which was 
brought near through a discourse [about You]; prapedire—reached; 
afijah—Qquickly (easily); acyuta—O Acyuta; te—Your; gatim— 
destination; param—high. 


bhüman! acyuta! iha (loke) pura bahavah api yoginah tvad-arpiteha- 
nija-karma-labdhayà kathopanitaya bhaktya eva (tvam) vibudhya 
añjah te gatim param prapedire. 


“O infinite Being, O Acyuta, in the past many yogis in this world 
understood the Soul only by bhakti that was brought to their 
attention through a discourse and was obtained by offering their 
desires and actions to You, and easily reached Your destination, the 
highest. 


Sridhara Svami—Jiidna (trance) takes place only by bhakti, not 
otherwise. He proves the right conduct in this regard. *O You who 
are not delimited (bhüman = aparicchinna)! In this world (iha = 
iha loke), in the past (pura = pürvam) the sádhus who were also 
yogis (api yoginah = yogino "pi santah) and who had not attained 
trance by engaging in yoga,?" instead offered their activities, though 
material, unto You (tvad-arpitehah = tvayi arpità laukiki api īhā cesta 
yaih te), understood the Soul (vibudhya = atmanam jfiatva), only by 
bhakti, which was gained through their own deeds offered to You 
(nija-karma-labdhaya = tvad-arpitaih nijaih karmabhih labdhaya) 
and which causes the attainment of nearness to You by means of 
a discourse (kathopanitaya = kathaya tvat-samipam prapitaya), and 
easily (afijah = sukhena eva) attained Your destination, the highest." 

Or tvad-arpiteha-nija-karma-labdhayà is one word: tvayi arpità 
ihà nijani karmani ca taih labdhayā, “by bhakti, which was gained by 
means of their desires and deeds offered to You." 


217 Another reading is: yogair jidnam prapyapi (KS Sastri’s edition). 
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Sanatana Gosvami— It was said that bhakti is the path of the highest 
good. These are not just words. The truth of that statement has been 
verified many times in the past. *O You whose glory is unbounded 
(bhüman = aparicchinna-mahatmya)\” This epithet is fitting in 
consideration of bhakti to Him. 

“Although the sadhus were already liberated (yoginah api = 
muktah api), they understood by means of bhakti which consisted of 
listening to and talking about a discourse about You (te kathopanitaya 
= tvat-katha-sravana-kirtanadi-ripaya).” The method of cultivating 
this is described with tvad-arpitehah (they by whom their deeds/ 
desires are offered to You). 

Alternatively, someone might object, “Still, isn’t it that bhakti, 
which causes the attainment of the topmost destination, is hard 
to come by?" His response to that is: kathopanitaya, “the bhakti 
is embellished by narrating Your pastimes” (= tval-lila-kathanena 
upanitayà samskrtaya). Or it means: te kathaya kirtyà upanitaya 
tvan-mahatmyena pravartitaya, “the bhakti is set in motion by a 
discourse about You, that is, due to Your renown.” 

The vocative ‘Acyuta’ is proper because, by the accomplishment 
of what is desired somehow or other by devotion to Him, there 
certainly is no fall (cyuti na asti eva). 

There is another explanation. “Because of bhakti, the yogis, 
that is, the sadhus who associate with You (yoginah = tvat-sanginah 
santah), understood Your eminent abode (te param gatim = tava 
utkrstam padam), meaning either Vaikuntha-loka or the status of 
pure love, that is, they determined that this is the highest result to 
be attained, and attained it (prapedire = praptah).” 


Jiva Gosvami—lIt was said that bhakti is the path of the highest 
good. These are not just words. The truth of that statement has 
been verified many times in the past. The verse has already been 
elucidated by Sridhara Svami. In his commentary: 

(1) labdhaya (bhakti, which was gained) is said by this logic: 


dharmah svanusthitah pumsam visvaksena-kathasu yah | 
notpadayed yadi ratim $rama eva hi kevalam |l 


“The nicely performed dharma of a person is but labor if it does 
not generate love for discourses about Visvaksena (Krsna).” (1.2.8) 
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(2) kathayá tvat-samipam prapitayd, which means: katha-ruci- 
rüpayà tvat-samipam prāpitayā, “bhakti which is the form of taste 
for the discourses and which causes the attainment of nearness to 
You” signifies kathaniya-ruci-rüpayá (which is the form of taste for 
what should be narrated), in accordance with: 


satàm prasangan mama virya-samvido 

bhavanti hrt-karna-rasayanah kathah | 
taj-josanàd āśv apavarga-vartmani 

sraddhà ratir bhaktir anukramisyati || 


*Due to the eminent association of sadhus, discourses about Me 
take place. Such discourses are a tonic for the heart and the ears 
because My feats are known that way. By serving those discourses, 
faith in the Lord, the path leading to whom is liberation, quickly 
occurs, then rati and bhakti follow in sequence." (3.25.25)? 


218  Jiva Gosvami comments that, on account of being a tonic, at first 
there is taste for the katha. Then there is sraddha, which he glosses as 
visvasa (faith) (Krama-sandarbha 3.25.25). Faith is the belief, the very 
firm certainty, that by performing krsna-bhakti all actions are performed: 
sraddha sabde, visvasa kahe sudrdha niscaya, krsne bhakti kaile sarva-karma 
krta haya (Caitanya-caritàmrta, madhya 22.62). Rati signifies that one is 
greatly attracted to pure bhakti. This broad sense of rati is seen in Bhisma’s 
prayers. For instance, Sridhara Svāmī comments: anavadya ahaituki 
phalabhisandhi-rahita ratih, *Anavadyà rati means it is causeless rati, 
devoid of the expectation of a reward" (Bhavartha-dipika 1.9.33). Bhakti 
denotes pure bhakti proper, devoid of jfidna and karma. Following Sanatana 
Gosvami’s interpretation in his commentary on Hari-bhakti-vilàsa (10.273), 
Visvanatha Cakravarti says rati and bhakti connote bhava and prema. He 
adds that at first, due to associating with noneminent sadhus, there is only 
bhajana-kriyà. Later, by associating with eminent sadhus, the kathd pertains 
to the stage of anartha-nivrtti. Subsequently, the katha generates nistha. 
This is indicated by virya-samvidah (because of which My feats are known) 
in the above verse. Afterward, the katha engenders ruci. This is indicated 
by hrt-karna-rasdyanah (tonic for the heart and the ears). Then there is 
üsakti, which is denoted by the word sraddha (faith). Thereafter, bhava 
and prema follow (Sarartha-darsini 3.25.25). Moreover, Sridhara Svāmī and 
Visvanatha Cakravarti interpret apavarga-vartmani as a bahuvrihi of an 
implied bhagavati (in the Lord) and gloss apavarga (liberation) as avidyà- 
nivrtti (the cessation of ignorance): tásam josanát sevanád apavargo "vidyà- 
nivrttir vartma yasmims tasmin harau. Hence “the path leading to whom is 
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(3) átmàánam jñātvā (after understanding the Soul), which means: 
paramátmánam tvam vijiüaya, “understanding Paramatma, ie. 
You," signifies prema-vrddhi-kramatah anubhüya, *upon having 
realizations by the sequence of the progression of love," by the 
logical reasoning in: bhaktir viraktir bhagavat-prabodhah, “(In 
the case of one who is incessantly performing bhajana of Acyuta's 
lotus feet,] bhakti, detachment, and enlightenment about Bhagavan 
occur” (11.2.43). 

(4) “They attained an inner destination of Yours” means they 
attained nearness to Him in the mode of pious surrender (te param 
gatim = antarangam tava gatim = samipyam) (prapedire = prapatti- 
sahitam prapuh). 


(Additions are underlined.) “O You whose glory is unbounded” 
(bhüman = aparicchinna-mahatmya).” This epithet is fitting in 
consideration of bhakti to Him. The vocative ‘Acyuta’ is proper 
because, by the accomplishment of what is desired somehow or 
other by devotion to Him, there certainly is no fall (cyuti na asti 


eva). For example, there is a verse in kasi-khanda: 


na cyavante "tha yad-bhakta mahatyam pralayapadi | 
ato 'cyutah smrto loke tvam eko visnur avyayah || ?? 


“The devotees of Acyuta do not fall during the massive cataclysm of 
Dissolution, therefore He is remembered in the world. You are one, 
Visnu, the imperishable.” (Skanda Purana) 


liberation” means “the path leading to whom is the cessation of ignorance.” 
But Sanàtana Gosvami says here the sense of apavarga as ‘liberation’ is 
optional: apavargo ’vidya-nivrttir mokso và vartma yasmims tasmin harau 
(Hari-bhakti-vilasa 10.273). Apavarga is a synonym of moksa (Amara-kosa 
1.5.6-7). For the details about the literal meaning of apavarga, consult the 
glossary in Volume One. “By serving those discourses” means “By relishing 
them with love": tasam kathànàm josanat prityà asvadanát (Sarartha-darsini 
3.25.25). 

219 In Bhagavat-sandarbha, Jiva Gosvami glosses bhiiman as: svarüpena 
gunena cànanta, “O You who are unlimited in terms of svarüpa and 
qualities” (6.1). 

220 na cyavante hi yad-bhakta mahatyam pralayapadi, ato ’cyuto ’khile 
loke sa ekah sarva-go ’vyayah (Bhagavat-sandarbha 95.4). 
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Krama-sandarbha—" Having realizations (vibudhya = anubhüya) 
about the truth, from atma-tattva to $ri-bhagavat-tattva, by bhakti, 
which is the form of taste for the discourse and which was brought 
to them through discourses, that is, the bhakti is the form of ruci, 
and which was obtained through one's own actions (nija-karma- 
labdhayáà), they attained proximity to You in such a way that pious 
surrender was involved." 


Visvanatha Cakravarti—In the previous two verses positive and 
negative arguments were put forth to prove that devotional service 
is the true way to attain the Supreme Personality of Godhead. In this 
verse the example of great saintly persons is presented as evidence 
to further prove this truth. 

*O Almighty (bhüman = prabho), in this world (iha = jagati), 
yogis, those who have bhakti-yoga, offer their deeds unto You" 
(tvad-arpitehah = tvayi arpità tha cesta yaih).” This means they 
engage all the activities of their senses for the purpose of devotional 
service to Him. 

“Upon understanding (vibudhya = vijfiaya), that is, upon 
realizing the nature of Your forms, qualities, pastimes, etc., only 
by bhakti characterized by pure love, a bhakti which was gained by 
means of their own actions (nija-karma-labdhaya)—such as $ravana 
and kirtana, inasmuch as those who have faith in bhakti-yoga have 
no interest in the activities of varnasrama—and which was gained 
as a superior thing by means of a discourse that was heard, narrated 
and remembered (kathopanitayà = kathayà sruta-kirtita-smrtayá upa 
üdhikyena nitayà prápitayà), attained the highest destination: being 
a parsada, who has pure love.” 

Or, just as dry enlightenment (kevala-bodha in verse 4) is 
fruitless, so is only yoga. This verse gives the activities of saintly 
persons in the past as evidence to prove this point. *Even after 
being yogis for a long time, they, perceiving the fruitlessness of yoga, 
offered both their endeavors (ihà = cesta) and their personal deeds 
(nija-karma) to You, gained jfiana-misrá bhakti by means of those 
two and thereby understood You (vibudhya = tvam jniatva).” 


Baladeva Vidyabhüsana—He shows the right conduct in that regard. 
“O Bhüman, in this world, formerly, many yogis, not obtaining 
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the direct realization of You by yoga, realized You (vibudhya = 
tvam vibudhya = tvàm anubhüya) by bhakti which was acquired 
by means of personal deeds (nija-karma), i.e. Vedic actions such 
as Agnihotra, and worldly endeavors (iha = laukiki-cesta), both of 
which were offered to You, and easily reached Your abode (te gatim 
= te sthanam), the highest.” 


Srinatha Cakravarti—In yoginah (yogis), the suffix in has the sense 
of nitya-yoga (permanent connection): With the desire to attain the 
highest good, they exerted themselves for a long time in practicing 
yoga. The yogis acquired bhakti through a discourse, that is, either 
by singing His qualities or by hearing about them. “By such bhakti, 
the yogis understood You as the object to be worshiped (vibudhya = 
upasyatvena tvam buddhva) and attained the topmost abode, Your 
lotus feet.” Gati means carana (feet), by the derivation: gamyate 
anena iti, “going is done by means of this.” 


Brhat-krama-sandarbha—Bhiiman means sarvopari virájamàna 
(O You who exist resplendently above everything). 


Vira-Raghava— Bhüman denotes: vipulananda-riipa (O You whose 
form is extensive bliss). hā means cesta, the form of the performance 
of dharma in accordance with varnasrama. Nija-karma means 
venerable actions in conformity with varnasrama. Or tvad-arpitehah 
means: bhaktyà eva tvayi arpita ihà phala-lipsà yaih te, “the yogis, 
by whom the desire to get a result is offered to You with devotion." 
This means: phalabhisandhi-rahitah, “They do not intentionally aim 
for a result [without a divine sanction ]." 

The intention behind the vocative acyuta is: bhaktan na 
cyavayati iti acyuta, “You do not make the devotees fall, hence You 
are called Acyuta."?! “Understanding You in the way Your svarüpa 
(form) and Your svabhava (nature) really are, many yogis obtained 
liberation (param gatim = muktim).” 


221 This is a poetical analysis of acyuta. The underlying idea is that acyuta 
is a yasmat bahuvrihi compound (He because of whom there is no fall), 
where the suffix /k/ta is used in the passive impersonal voice, so that cyuta 
means cyuti. 
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Vallabhacarya—Bhüman means vyapaka (O pervader). [hd means 
cesta (activity, endeavor, way of life). The actions (karma) are 
offered to the Lord, or, more specifically, they are characterized by 
seva. Vibudhya denotes svaripam jridtva (understanding the Lord's 
identity). Param signifies that the abode is beyond the universe. 


Sukadeva Acarya—“With a devotional mindset, they offer You 
their desire to obtain a result" (tvad-arpitehah = bhaktyà eva tvayi 
arpita tha phala-lipsa yaih te)? 


Srinivasa Süri—Here Brahma says: “In the past, many Rasikas of 
bhakti attained You by means of such bhakti-yoga to You, which 
involves the knowledge that You are the only thing that remains.” 

The vocative bhüman means bahu-guna-visista (O You 
characterized by many qualities). His virtues are devoid of any 
upüdhi (material adjunct) and have been expounded in the Srutis, 
as in: yah sarva-jfiah sarva-vit, “He is omniscient in general and all- 
knowing in detail" (Mundaka Upanisad 1.1.9) and parásya saktir 
vividhaiva $rüyate svabhaviki jfiana-bala-kriyà ca, “It is heard that 
He has various transcendental potencies inherent in Him: jñäāna, 
bala and kriya” (Svetasvatara Upanisad 6.8). 

“At first, the yogis heard from the acaryas’ teachings of Sruti 
and Smrti that the Soul, You, are the only thing that remains in the 
end. Later, only by bhakti, they attained the most eminent (param 
= utkrstam) destination related to You: The attainment of a form 
similar to Yours, an attainment which involves the cessation of 
material existence.” 

This is substantiated in the Sruti: vidvan punya-pàpe vidhüya 
niraftüjanah paramam samyam upaiti, “The pure scholar, having 
shaken off merit and sinful reactions, achieves the topmost similarity 
(or equanimity) (Mundaka Upanisad 3.1.3) and in the Smrti: mama 
sadharmyam agatah, “They achieve a similarity with My nature" 
(Bhagavad-gità 14.2). For example, the Lord said: 


bhaktya tv ananyayà sakya aham evam-vidho "rjuna | 
jfiatum drastum ca tattvena pravestum ca parantapa || 


222 After offering it thus, if the desire is good it remains in the mind. 
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“Arjuna, only by exclusive devotional service can I be known in 
truth and seen in this way. O scorcher of enemies, only by such 
bhakti can I be accessed." (Bhagavad-gità 11.54) ?? 


What is this bhakti like? “It was acquired by listening to a discourse 
about You (kathopanitaya = tvat-kathà-$ravanena praptaya) and by 
performing their respective duties of varna and asrama which are 
forms of worship of You.” What are the yogis like? tvad-arpitehah, 
“They offer their deeds, both worldly and Vedic, to You,” in the 
way portrayed in the text: yat karosi yad asnasi yaj juhosi dadasi yat, 
etc. (Bhagavad-gità 9.27). 


ANNOTATION 

In the Upanisads, the word bhüman (that which has Existence) 
occurs in the context of a discussion on Brahman: yo vai bhiima 
tat sukham. nàlpe sukham asti. bhümaiva sukham. bhiima tv eva 
vijijfiasitavya iti, *Bhüman is happiness. There is no happiness in 
what is small (finite). Bhüman is happiness. Only Bhüman should 
be desired to be understood" (Chandogya Upanisad 7.23.1). Here 
bhüman is masculine (bhüma) to indicate a nondifference between 
Visnu and Brahman, otherwise, if only Brahman were meant, it 
would be neuter. 

Similarly: yatra nànyat pasyati, nànyac chrnoti, nànyat vijandati, 
sa bhüma. atha yatranyat pasyati, anyac chrnoti, anyat vijanati, tad 
alpam. yo vai bhümaà, tad amrtam. atha yad alpam, tan martyam. sa 
bhagavah kasmin pratisthita iti. sve mahimni yadi và na mahimniti, 
*Bhüman is where one does not see another, one does not hear 
another, one does not know another. Now, that is small where one 
sees another, where one hears another, where one knows another. 
Bhüman is immortal (or is bliss). That which is little is mortal. “Sir, 
on what is it based?" “On its own glory, or not on its own glory" 
(Chandogya Upanisad 7.24.1-2). That glory is Bhagavan: pasyati 
vita-soko dhàtuh prasadan mahimanam isam, “By the mercy 
of Providence, one who is sorrowless sees the Lord, the glory” 


223 + Visvanatha Cakravarti too says the sense of pravestum can refer 
to sayujya-mukti: ananyaiva bhavet tayaiva tesam sayujyam bhaved iti 
"tato mam tattvato jfiatva visate tad-anantaram" [Gita 18.55] ity atra 
pratipàdayisyamah. (Sarartha-varsini 11.54). 
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(Svetasvatara Upanisad 3.20). 

The topic of bhüman was made into sütras. Answering a doubt 
about whether the bhüman in Chandogya Upanisad denotes a 
soul, mukhya-prana, or the Supreme, Vyàsadeva says: bhümà 
samprasadad adhy upadesat, *Bhüman is superior to samprasáda 
(the mukta-jiva described in Chandogya Upanisad 8.3.4) because 
of the teaching" (Vedanta-sütra 1.3.8) and: dharmopapattes ca, 
“also because of the suitability of attributes" (Vedanta-sütra 1.3.9). 
Baladeva Vidyabhüsana comments: Sri-visnur ayam bhüma na 
prana-sacivo jivah, “Sri Visnu is this Bhüman, not the jiva that is a 
companion of prana” (Govinda-bhasya 1.3.8). 

Sankaracarya specifies that the word bhüman is formed by the 
rule: bahor lopo bhū ca bahoh, “There is a deletion [of the vowels 
i and i of the suffixes iman[i] and tyas[u]] after the word bahu, and 
bhü is the replacement of bahu" (Astadhyayi 6.4.158) (HNV 615) 
(Sariraka-bhàsya 1.3.8). In that way a contrast is made with the 
word alpa (small) in the above texts (Chandogya Upanisad 7.23- 
24). Thus bhüyas (bhüyán) and bhiiman (bhiima) are synonymous 
and literally mean *being much" or *being many". Vyàsadeva also 
writes: bhümnah kratu-vaj jyayastvam tatha hi darsayati, “|The 
Lord's] being much (or being many) is the most important aspect, as 
in a kratu sacrifice, because the Sruti shows it in that way" (Vedanta- 
sūtra 3.3.59). An omnipresence as Paramatma is also signified by the 
word Bhima (Paramesvara). 


10.14.6 
tathapi bhiman mahimagunasya te 
viboddhum arhaty amalantar-atmabhih | 
avikriyat svanubhavad arüpato 
hy ananya-bodhydatmataya na canyathd |l 
(vamsa-stha-bilam) 


tatha api—nonetheless; bhiiman—O infinite Being; mahima—the 
glory; gunasya—of one quality (or agunasya—[of You,] who have 
no material quality); te—Your; viboddhum arhati—ought to be 
understood (or can be understood); amala—pure; antah-àtmabhih— 
with inner senses; avikriyat—in which [realization] is void of a 
[material] transformation; sva-anubhavat—from realization of the 
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self; artipatah—which [realization] is formless (is not an object of 
a material thought); hi—indeed (or a word used to fill the meter); 
ananya-bodhya-atmatayüá—on account of the fact that the Soul 
cannot be understood by another [but the soul]; na ca anyatha—but 
not otherwise (here ca means tu). 


bhüman! tatha api agunasya te mahimà  amalàntar-átmabhih 
(purusaih) avikriyat ananya-bodhyátmatayà arüpatah svanubhavat 
viboddhum arhati. (sah mahima) anyatha ca (viboddhum) na 
(Sakyate). 


{athava: bhüman! tathà api te gunasya mahima amalantar-atmabhih 
(purusaih) | avikriyat | arüpatah (ca) | ananya-bodhyatmataya 
svanubhavat viboddhum arhati. (sah mahimad)  anyathà ca 
(viboddhum) na (sakyate).} 


“You have no attribute, O infinite Being, yet Your glory can be 
known by pure-hearted persons from their own realization in which 
there is no material modification and which is formless insofar as 
the Soul can only be cognized by the soul. Your glory cannot be 
understood in any other way. 


Or: “O infinite being, the glory of one of Your qualities deserves 
to be known from the realization of it by those whose mind is pure, 
due to not being understandable in another way, inasmuch as it is 
neither a material form nor a material change. But this too cannot 
occur without bhakti. 


Sridhara Syami—This is how Brahma praises in this verse and in 
the next: “So far it has been stated that knowledge of both aspects, 
personal and impersonal (saguna and nirguna), is difficult to achieve, 
and that You can be realized only by the process of hearing or 
narrating a discourse about You. Now, although these two different 
kinds of knowledge were said to be difficult to fathom without 
making a distinction between them, nonetheless it is possible to 
gain some knowledge of the supreme reality beyond all qualities 
(nirguna), but not of You, the supreme with transcendental qualities 
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(saguna), because Your qualities are inconceivable and unlimited." 

*O You who are unbounded (bhüman - aparicchinna), Your 
glory is fit for being in the scope of cognizance (viboddhum arhati 
= bodha-gocari-bhavitum yogyah bhavati) by senses that are pure 
and withdrawn (amalantar-atmabhih = amalair antar-Gtmabhih 
= amalaih pratyahrtendriyaih).”** Or, “Your glory can (arhati = 
arhyate = sakyate) be understood (viboddhum = jiatum).” Or, 
mahima stands for mahimanam. The sense is: mahimanam kascid 
boddhum arhati, “Someone like that deserves to understand Your 
glory.” How? svanubhavat, “from the direct cognition, in the inner 
consciousness, of the mode of the Soul” (= atmakarantah-karana- 
saksat-karat). 

But, it may be objected, the antahkarana (“the mind” in a 
broad sense)?? only takes as its object of perception that which is 
subject to transformation, so how can there be realization of the 
Soul? Therefore he says: avikriyat. The direct cognition is devoid 
of a transformation, meaning there is no specific shape (= vikriya 
visesakarah tad-rahitat). 

But, it may be argued, if this is directly perceived by the 
antahkarana, then don’t we have to conclude that it is not the Soul? 
Because of this he says: arüpatah. Form means object of perception. 
The direct cognition does not involve an object of perception (= 
avisayát). Being the object of a function of the antahkarana is not 
the same as the Soul being the object of a result.” Thus, there is 


224 With the word pratyáhrta, Sridhara Svāmī shows the connection 
with Pratyahara (the withdrawal of the mind from sense objects), the 
fifth aspect in the eightfold Yoga system. The word dtman can mean 
mind, and by extension here atman means the senses. Patafijali says: sva- 
visayasamprayoge citta-svarüpanukàra ivendriyanam pratyaharah, “When 
there is no contact with their respective sensory objects, there is as if a 
resemblance of the senses with the nature of the mind. That is Pratyahara" 
(Yoga-sütra 2.54). 

225 The antahkarana consists of these four: manas (mind), buddhi 
(intelligence), ahankara (ego), and citta (subconscious). 

226  Jiva Gosvàmi comments on this passage of Bhavartha-dipika as 
follows: vrttir nirvisayam cittam eva, phalam ca visayakara-cid-abhasa- 
yuktam tad eveti jfieyam, “Vrtti (function) is the mind devoid of a sensory 
object, whereas phala (result) is the mind endowed with transcendental 
consciousness which is the mode of an object of perception" (Laghu- 
vaisnava-tosani). 
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nothing wrong. Then how does the sphürti (spiritual experience) 
occur? ananya-bodhyatmataya, “only in terms of being self-manifest 
(= sva-prakasatvena eva), but not in any other way (na cānyathā = 
na tu anyatha).” In other words, the sphürti occurs as an object of 
perception: “this is it.”??7 

Or mahi mā are two words: mà sarvato "ntarangà laksmir apy 
agunasya te mahi mahimanam amalair antar-vrttibhir indriyair api 
tathà yadrg-vastutas tena rupena viboddhum kim arhati, “You who do 
not have a quality. Can even Laksmi (md = laksmih), who is closer to 
You than anyone is, understand Your glory (mahi = mahimanam)*”* 
as it is in fact? No, she is not able, even with her senses which are 
spotless, functioning internally. Then how can anyone be able? He 
mentions it: svanubhavat and the rest. The meaning was told above. 


Sanatana Gosvami— "Who at all can describe this kind of glory of 
bhakti to You or the glory of You, who ought to be worshiped? Ah, 
this much can be said: The glory of You, who have qualities, cannot 
even be understood in truth, let alone the glory of just one of Your 
qualities." This is the substance of the verse. Or the sense is, *Given 
that the glory of bhakti is such, even if one has the topmost endeavor 
for jfíana, that person will not acquire knowledge of You who are a 
vast ocean of infinite, illustrious qualities, but perhaps someone can 


227  Thereisa trace of pure ego during the first stages of samadhi (trance), 
but not in the highest stage: nirvikalpa-samadhi. Madhusüdana Sarasvati 
and others call these two states samprajfiata-samadhi and asamprajfiata- 
samadhi respectively (Güdhartha-dipika 4.26). Patafijali discusses the 
topic in Yoga-sütra (1.41-51). The word asamprajfiata-samüdhi is seen 
in Bhakti-rasamrta-sindhu 3.1.36 and in Bhakti-sandarbha 278. What is 
indicated in the verse under discussion is a very rare state of samprajfiata- 
samadhi: santa-rasa in the state of trance. In this context, ‘pure senses’ 
signifies ‘transcendental senses’, specifically a transcendental mind. When 
a jiva in trance keeps the notion of being a jiva, sdnta-rati transforms into 
Santa-rasa when Paramatma makes His presence felt in the antahkarana, 
because that produces an intense astonishment. Gajendra says: adhyatmika- 
yoga-gamyam, “Him, who is understandable by a Soul-to-soul connection” 
(Bhagavatam 8.3.21). 

228 The word mahi can be neuter, if not masculine (Monier-Williams). 
In the neuter, mahi is declined like dadhi. The word mahi seems to be 
particular to the Bhagavatam (Monier-Williams), as it is not grammatically 
explained. 
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have some understanding of the glory of one quality of Yours." 

“Someone (kascitis added) deserves to understand the manifold 
excellence of the glory of Your qualities, especially Your quality of 
compassion (mahimà gunasya te = te gunasya mahi-mah) (mah = 
laksmyah = sampadah).” Or, mà means Laksmi in the form of Sri 
Radha: This is said with regard to nitya-lila, even in bdlya. “She 
deserves to understand in that way, i.e. truthfully (tathā = tattvatah).” 
Alternatively, “She deserves to understand the glory (mahi = 
mahatmyam) in specific ways (viboddhum = visesena boddhum) in 
that way (tatha = tena prakàrena)." 

With svanubhavat, he only talks about the manner it occurs: 
“from one’s realization of it” (= svasya tad-anubhavatah), or more 
precisely: “because of the wealth of a special compassion of the 
Lord, who is supremely merciful, toward oneself.” What is self- 
realization like? nirvikarat (changeless), which portends sampurnat 
(completely full), and moreover: “formless,” that is, indescribable 
(arüpatah = anirupyat), by the derivation: rüpyate iti rüupam, “It is 
being represented (in words or in form), hence it is rüpa." This is 
because: ananya-bodhydtmatayd, the svarüpa is understandable 
only by the soul (= átmaika-jfieya-svarüpatvena). 

Na canyatha means na tv anyatha (but not otherwise): His glory 
cannot be understood without one's realization that way. This means 
His qualities are transcendental. 

Or, when can that realization occur? In consideration of this 
he says: ananya-bodhyátmataya arüpatah, which signifies: sva- 
prakasataya aniriipyat, “from self-realization, which is indescribable 
on account of being self-manifest.” The drift is: It cannot be told. 

There is another explanation. He means to say, “The glory of 
even one of Your qualities cannot be known in any way whatsoever.” 
“Even Laksmi deserve to understand, even from self-realization, 
which is changeless?” This is said with a modulation of the voice. 
The sense is: api tu naiva (rather, never). There is a vocative 
as the reason for that: “O You whose glories are not delimited 
anywhere (bhüman = sarvatah aparicchinna-mahatmya).” Here 
the word ananya-bodhatmataya (by the fact that the Soul cannot 
be understood by another but the soul) signifies that in the word 
arupatah, the letter ‘a’ means “Visnu”. The drift is His glory cannot 
be understood in another way “because such is the nature of Lord 


350 Symphony of Commentaries 


Visnu" (a-rüpatah = visnu-svarüpatvát). The underlying idea is that 
in the Lord's case there is no difference between Him, who is the 
possessor of qualities, and the qualities He possesses. He is the same 
as His qualities. Concerning na canyatha, which means na tv anyatha 
(but not in another way), the sense is in this context too there is no 
mithyà (illusion). Therefore Sri Yamunacarya wrote: 


upary upary abja-bhuvo "pi purusan 
prakalpya te ye satam ity anukramat | 
giras tvad-ekaika-gunavadhipsaya 
sada sthità nodyamato ’tiserate || 


“Having surmised a series of persons who are sequentially more 
elevated than the previous one, by the sequence regarding fe ye 
satam (the bliss is one hundred times more, Taittiriya Upanisad 
2.8.2), words desire to continue the sequence beyond Brahma in 
order to reach the limit of only one of Your qualities, but they can 
only keep trying.” (Stotra-ratna 19) 


Jiva Gosvami— Although it was said with jñāne prayasam and so on 
(10.4.3) that jñāna alone is not worthy of being sought, yet there is a 
visesa (particularity).”” This is what he says in two verses, beginning 
from tathapi (yet). 

“Your glory can be understood.” The participle viboddhum is 
in the passive voice. The sense is “Your glory can be manifested 
in the intelligence (viboddhum = buddhau prakasitum).” The sense 
of viboddhum arhati can be like odanah pacati, “the rice cooks,” 
with the intent to signify the passive voice (the rice is being cooked). 
Arhati means arhyate (it is being fit), in the sense of sakyate (can). 
The drift is: “Your glory can be put in the scope of the intelligence 
(viboddhum = bodha-gocari-kartum).” The causative sense 
is included. Sridhara Svami’s gloss of mahimá as mahimanam 


229 A pun is meant by the fact that jfidna (trance) is not only nirvisesa, 
in view of the old-school idea that nirvisesa means devoid of any attribute 
whatsoever. Jiva Gosvami expounds on that in Krama-sandarbha. In 
truth the concepts of nirvisesa and savisesa are not contradictory. The two 
meanings of nirvisesa (devoid of a material attribute; the one essence of sat- 
cid-Gnanda) were expounded in the appendix of chapter three. 
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is explained by: supàm supah and so on? The term ananya- 
bodhyatmatay4 is said in reference to the nondifference between 
God and a soul: Both have the nature of sheer consciousness. The 
rest is by Sridhara Svami. 

There is another explanation: Although it was said bhaktya 
vibudhya (the yogis understand You by bhakti) (10.14.5), nevertheless 
the complete knowledge of You, the vast ocean of infinite and 
illustrious qualities, might not occur, but some person might have 
a little knowledge of the glory of one particular quality of Yours. 
“Someone (kascit is added) deserves to understand the manifold 
excellence of the glory of Your qualities such as Your quality of 
compassion.” That occurs from one’s realization, that is, “after 
being in conformity with one's constant practice" (svanubhavat = 
svanubhavam svakiyánusilanam anusrtya).?! This means one can 
understand in conformity with one's realization, not just in any way. 

What is self-realization like? avikriyát, “void of any other 
desire" (= abhilasantara-sunyat)?*? What is the realization like? In 
this regard he says: “indescribable” (arüpatah = aniriipyat), by the 
derivation is: rüpyate iti rüpah,?? “It is being represented, hence it 
is rüpa,"—on account of being a nature understandable only by the 
soul (ananya-bodhya-atmataya = atmaika-jneya-svaripatvena). 

Concerning na canyatha, the sense is it cannot be understood 


230 The rule is: supam supo bhavanti iti vaktavyam, “In the Vedas, 
sometimes case endings occur instead of other case endings" (Varttika 
7.1.39). 

231 The rule is: gamyasya yab-antasya karmano 'dhikaranàc ca paficami, 
“When an indeclinable participle ending in ya/p/ is understood, the ablative 
case is applied after the karma or adhikarana of that participle" (Hari- 
nàmàamrta-vyákarana 684). That rule is also known as: lyab-lope paficami, 
“The ablative case is used when there is a deletion of the suffix /I]ya[p]" 
(Siddhànta-kaumudi 594). 

232 The soul is in samprajfiata-samàdhi (the soul has the notion of ‘I’) and 
does not wish for asamprajfiàta-samàdhi (mergence). 

233 This word is masculine because the suffix ghañ is applied in the 
masculine gender. It is a made-up word, from the verbal root rüpa rüpa- 
kriyayam (10P) (to make a form, to represent [in words], to compose). 
Incidentally, in case anyone needs more proof than Jiva Gosvàmi did not 
write Brhat-krama-sandarbha, the derivation rüpyate iti rüpam is seen in the 
Brhat-krama-sandarbha commentary on this verse, although that portion is 
not translated below. 
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without one's constant practice, nor can it be understood by any 
means beyond that. What is meant in this manner is that the Lord's 
qualities too are the svarüpa of Brahman. 


Krama-sandarbha—The verse begins with athapi bhiiman.™ 
Although it was said vibudhya (the yogis understand You by bhakti) 
(10.14.5), nevertheless (athapi = tathapi) the knowledge of nirvisesa 
might happen somehow, yet the knowledge of qualities, which are a 
particularity (visesa), might be proper. 


Visvanatha Cakravarti—With tathapi, Brahma means to say: 
“Hence although there is a direct experience of this very svarüpa of 
Yours only due to exclusive prema-bhakti, nevertheless jfíana mixed 
with bhakti, insofar as exclusive jfíana is condemned, is the cause of 
the experience of Your svarüpa of nirvisesa Brahman." However, 
because of the text: jfíanam ca mayi sannyaset, “One should give up 
meditation and offer it to Me” (11.19.1), some form of jñāna occurs 
after giving that up. Tathapi signifies, “Although there might not be 
exclusive bhakti, nevertheless...” 

Bhü means origination. The vocative bhüman portends: bhüh 
pradurbhàvas | tad-yukta-madhuraitad-rüpa-pradurbhavavan, “O 
You whose sweetness is endowed with an origination, i.e. O You 
who have an origination as this form." 

“Your greatness” (mahima = mahattvam) means “Your being 
colossal.” He has no material quality (agunasya = prakrta-guna- 
rahitasya). This greatness is one quality, in consideration of His 
statement: 


madiyam mahimanam ca param brahmeti sabditam | 
vetsyasy anugrhitam me samprasnair vivrtam hrdi || 


Matsya said to Satyavrata: “You will understand My glory, worded 
as *Para-Brahman', which will be revealed in your heart because of 


your inquisitiveness and will be made My grace." (8.24.38) 


Another reason is Dhruva's affirmation: sa brahmani sva-mahimany 
api natha, *O Lord, [the happiness that comes from meditating on 


234 This is also Vallabhacarya’s reading. 
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Your lotus feet does not exist] in Brahman, which is another glory 
of Yours." (4.9.10) 

“Your greatness (te mahima), Para-Brahman— which is 
renowned by the word mahima (glory, greatness)—, is fit for being 
understandable by itself (viboddhum arhati = svayam eva vibodhyah 
bhavitum arhati).” What would normally be the object of the verb 
has become the subject, as in: pacyate odanah svayam eva, “The 
rice cooks by itself." For example, in kutharah svayam eva vrksam 
chinatti, “The axe cuts down the tree by itself,” what is meant is that 
the instrument is the doer of the action expressed by the verb. 

What is the cause of the understanding? amalantar-atmabhih 
svanubhavat, “Because of an experience, whose object is Itself, 
by those whose inner mind is pure" (= amalaih suddhair antar- 
ütmabhih sva-karmakad anubhavat). But, it may be objected, 
perception is a function of antahkarana, and that function consists 
of a transformation of the subtle body, so how can it have as its 
object of perception the Supreme Brahman, which is free from 
transformation? Therefore he specifies: avikriyát, there is no 
transformation in that experience (= na vidyate vikriyà vikarah yatra 
tatha-bhitat). A transformation is an attribute of Maya. How can 
that possibly happen when Maya has ceased? Hence it is implied 
that there is no subtle body involved in that experience. 

Still, how can Brahman be the object of an experience, since it 
is not a sensory object? Therefore he further specifies: arüpatah. A 
form, rüpa, is a sensory object. The experience is other than a form, 
meaning it differs from an object of perception (= rupam visayah 
tad-itarat visayakaratva-rahitat). It is the mode of Brahman, which 
does not involve being an object of perception. Brahman is the 
object of an experience in the mode of Brahman. There is nothing 
wrong. 

Is there another way of having that kind of enlightenment? In 
that regard he says: “That greatness cannot become understandable 
in another way (na canyatha = naivanyatha sa vibodhyo bhavitum 
arhati) because of the fact that Its nature cannot be understood by 
another (ananya-bodhyatmataya = ananya-bodhyah atma svarüpam 
yasya tat taya).” The form of the Supreme can be perceived on Its 
own terms, spiritually, not as an object of perception for material 
senses. 
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Baladeva Vidyabhüsana—lIt was said with bhaktya vibudhya 
(10.14.5) that jfíiana was needed. What is the purpose of giving it 
up? He speaks with regard to that. *O Bhüman, although efforts 
toward impersonal jfiana should be given up, nevertheless (tathapi) 
some scholar who is doing intense efforts (kascid atiprayasi vidvan 
is added) deserves to understand, by means of pure functions of 
the antahkarana (amalàntar-átmabhih = amalaih antahkarana- 
vrttibhih), the manifold excellence of the glory (mahima = 
mahatmya-sampadah) of one quality of Yours (te gunasya),” that 
is, one of many, such as compassion. Even just one quality of His 
has many offshoots. Not everyone can understand. For example, in 
Varaha Purana: 


caturmukhayur yadi ko "pi vaktà 
bhaven narah kvapi visuddha-cetah | 

sa te gunanam ayutaikam amsam 

vaden na và deva-vara prasida || 


“If there were some speaker, somewhere, whose heart is immaculate 
and who had the lifespan of Brahma, that speaker could not utter 
one aspect among the tens of thousands of Your qualities. Be 
pleased, O best god.” 


“But,” someone might object, “this glory is understandable by the 
mind like a form by the eyes, so what is the use of the purification of 
it?” In that regard he says na canyatha. This means: Without purity, 
that understanding does not take place, in view of the text: ahara- 
suddhau sattva-suddhih sattva-suddhau dhruva smrtih, “When there 
is purity of food intake, there is purity of consciousness. When 
there is purity of consciousness, memory is firm. [When there is the 
obtainment of memory, all the knots are released]” (Chàndogya 
Upanisad 7.26.2). 

What is the cause of the understanding? svanubhavat, “because 
of a realization done by oneself” (= sva-kartrkanubhavat). The sense 
is: One can understand in conformity with one’s realization, not just 
in any way. 

Having given up the endeavor for jfíana, bhakti, even just one 
aspect, is to be carried out. By bhakti, in which jfíana is included by 
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the model of a lotus stalk and its filament, there is the attainment, 
which depends on the purification of the heart, of His feet. 


Vallabhacarya—Brahma describes the form of the antaryamin. 
“O Bhüman, the glory of You, who are beyond the three modes 
of Prakrti (agunasya = gunüátitasya), can be in the scope of 
understanding (viboddhum arhati = bodha-gocari-bhavitum yogyah 
bhavati) because of a pure antahkarana (amalàntar-àtmabhih = 
amalantah-karanaih).” The instrumental case has the sense of hetu 
(because). The glory becomes the sphere of understanding. The 
usage is like: gramo gantum arhati, “The village should be gone to.” 
Because of pure senses, the glory of a quality manifests in a pure 
mind, like a face in a mirror, because there is no exertion. When the 
pure antahkarana is transformed as the mode of Brahman, things 
that have form are not grasped. Avikriyat means na vikriyà yasmin, 
“in which there is no material modification."?5 

The glory ought to be understood as being Brahman, because 
there is no different form. This is what he talks about: ananya- 
bodhyátmatayá, “on account of being one whose nature (ātmā = 
svarüpam yasya) is not understandable by another (ananya-bodhya 
- na anyena bodhyah)." Or, the attributes of antahkarana are 
pointed out. 

Rejecting all transformations, a devotee's pure antahkarana 
which has no vàásaná (material impression in the subconscious)—the 
vasanas are the reason for grasping material sensory objects—and is 
the illuminating form of j/iana grasps the glory of the Lord. 


Srinatha Cakravarti—Bhakti originates only by the katha of Your 
qualities, and by such bhakti You are easily attained. Nevertheless, 
can the glory of Your qualities be described? No. That is what he 
says here: “No one—ko’pi is added—can understand the glory 


235 The word material is understood here for the same reason the Lord is 
described as nameless and formless (Padma Purana, Laghu-bhàgavatamrta 
1.5.406): He has no material name and no material form. The same 
explanation is seen above, in Visvanatha Cakravarti’s gloss of agunasya. 
In addition: aprakrtatvad riipasyapy arüpo 'sàv udiryate, “He is declared 
formless also because His form is transcendental” (Sri Vasudevadhyatma, 
cited in Laghu-bhagavatamrta 1.5.407). 
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(mahi = mahimanam) of Your qualities." 

What does “no one" refer to? amalantar-àtmabhih, which 
means: amalam nirmalam antah antahkaranam àtmà dehah ca taih 
visistah api, *although they are characterized by a pure antahkarana 
(antah = antahkarana) and a pure body (atma = dehah),” by the rule: 
visesane trtiyà, *the instrumental case in the sense of a modifier" 
(ittham-bhüta laksane, Astadhyayi 2.3.21) (visesa-laksandat trtiyà, 
HNV 678). 

“Then is the glory of My qualities not understandable at all?” 
In this matter he says: ananya-bodhyatmataya viboddhum arhati, “It 
can be understood by being atma, the same nature as that svarüpa. It 
is not understandable by any means other than bhakti, on account of 
being indescribable (arüpatah = anirüpyàád hetoh)—the derivation 
is: rüpyate iti rüpam—, due to being self-manifest (svanubhavat = 
sva-prakasad hetoh).” Or ananya-bodhyatmataya is the reason for 
being indescribable. 

There is another explanation. *The glory, Brahman, of You 
who have no material quality (agunasya = prakrta-guna-rahitasya) 
was achieved (prapi is added) by persons who have pure minds 
(amalàntar-átmabhih =  amalàntar-àtmabhih purusaih) also to 
understand (viboddhum api) in that way (tatha = tena prakarena 
eva).” When? arhati, “at a suitable time” (= yogye = yogye kale). 
The suffix śatr is applied after the verbal root arh. 


Brhat-krama-sandarbha—“O You whose might is unbounded 
(bhüman = aparicchinna-vaibhava), no one is able (mā arhati = 
na samarthah bhavati ko’pi) to understand Your qualities,” which 
comprise the six qualities beginning from aisvarya. 

The instrumental case in amalantar-atmabhih is used by the 
rule visesane trtiyà. “Although they are characterized by having 
(amalàntar-átmabhih = nirmalàni antahkaranani atmanah ca yesam 
taih visistah api) a pure antahkarana and pure atmans—which means 
a pure dhrti, a pure buddhi, and a pure svabhava,” because atma, in 
the plural, is an eka-sesa compound. The definition is: atmà yatno 
dhrtir buddhih svabhāvo brahma varsma ca, *Atmà means yatna 
(effort), dhrti (firmness, patience), buddhi (intelligence), svabhava 
(nature), brahman (jiva, and Para-Brahman), and varsman (body)” 
(Amara-kosa 3.3.109). 
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"Then is the glory of My qualities not understandable?" 
Hence he says: svanubhavad ananya-bodhyatmatayàá eva boddhum 
arhati na canyatha, “It can be understood from the realization of 
devotees (svanubhavat = bhaktanubhavat) because it cannot be 
understood just like that (ananya-bodhydtmataya = tan-matra- 
bodhyatmakatvena).” 


Bhaktisiddhanta Sarasvati—“Nonetheless the glory of You, who 
transcend the gunas, (agunasya = gundatitasya), can be understood 
(viboddhum arhati = jňātum $akyate) by persons who are in the 
mode of goodness and whose senses are withdrawn (amalantar- 
atmabhih = pratyahrtendiyaih sattva-purusaih). It cannot be known 
otherwise (na canyatha = anyatha jfiatum na sakyate)." 


Sukadeva Acarya—Bhiiman means iyattà-sünya, “O You who are 
void of being a fixed quantity.” 


Srinivasa Süri—In verse 2, Brahma said: “I, though Brahma, am 
unable to fathom the glory of this body of Yours.” This means he 
could not understand His glory because his mind and senses were 
clouded. Now he says: “Nevertheless, Your glory can be directly 
experienced by those whose senses are pure and who are intent on 
seeing Your divine body.” How? By one’s transcendental experience 
(svanubhavat = sviya-jnananandanubhavat). 


10.14.7 
gundtmanas te ‘pi gunan vimatum 
hitavatirnasya ka isire ’sya | 
kàlena yair và vimitah sukalpair 
bhi-pamsavah khe mihika dyu-bhasah || 
upajati (11) 


guna-àtmanah—whose qualities are the Soul; te—of Yours; api— 
even (or possibly, i.e. a particle expressing possibility or a question); 
gunan—the qualities; vimatum—to enumerate; hita-avatirnasya— 
who descended for the benefit; ke—which persons; isire—are able; 
asya—of this (of the universe); kalena—after the completion of a 
period of time; yaih—by whom; vá—supposing (a word expressive 
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of a conjecture); vimitah—were counted; sukalpaih—by skilled 
persons; bhi-pamsavah—specks of dust on Earth; khe mihikah— 
snowflakes in the sky; dyu-bhasah—rays in the heavens. 

asya (vis$vasya) hitavatirnasya gunàtmanah te gunan vimatum 
api ke isire? và kalena yaih sukalpaih (janaih) bhü-pamsavah khe 
mihikah dyu-bhasah (ca) vimitah (bhaveyuh, tathà api te janah api 
tava gunan vimatum na isiran). 


“You descended for the benefit of the world. Who is able to 
enumerate Your qualities? They are part of Your nature. Assuming 
that in time some geniuses will be able to count the dust particles on 
Earth, snowflakes in the sky, and photons in the heavens, they too 
will be unable to enumerate Your qualities. 


Sridhara Svāmī—“Who has ever been able (ka isire = ke samarthah 
babhüvuh) to count, with the idea: “They are this many" (vimatum 
= etavantah iti ganayitum), Your qualities? You are the soul, i.e. 
the presiding deity, of qualities (gunátmanah = gunánàm àtmanah 
= gunddhisthatuh), and descended to protect the world (asya 
hitavatirnasya = visvasya pálanáya avatirnasya) by displaying 
numerous qualities.” 

“Still, in time nothing is impossible for the scientists.” To counter 
that he says: “Assuming that in time, i.e. after many lifetimes, atoms 
on Earth (bhü-pamsavah = bhii-paramanavah), as well as snowflakes 
in the sky (khe mihikah = khe hima-kanáh api) and photons of stars 
in the heavens (dyu-bhasah = divi naksatradi-kirana-paramanavah 
api), will be minutely counted (vimitah = visesena ganitah bhaveyuh) 
by clever persons (sukalpaih = atinipunaih)...” Here và has the 
sense of vitarka (conjecture: assuming). 


Sanatana Gosvami— Even the extent of the glory of the qualities 
of You, who descended of Your own accord, cannot be understood 
by anyone." 

“Who has ever been able to precisely count (vimdatum = visesena 
matum) (matum = ganayitum) Your qualities? You are the soul of 
qualities, meaning You give life to them (gunatmanah = gunanam 
atmanah cetayituh).” Brahma means to say, “Previously You did 
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not reveal Your qualities, which were, therefore, as if dormant. But 
now, by manifesting them, You are as if waking them up." 

The reason no one is able to count them is: asya hitavatirnasya, 
“of You who descended for the benefit of all the souls of the world." 
The drift is this: The Lord manifests specific qualities to benefit 
the souls in specific ways. Now, because the souls are limitless in 
number; because the individual natures they possess are infinite; 
and because their different circumstances, statuses and so on are 
innumerable, the personal qualities the Supreme Lord manifests to 
benefit them must also be limitless in number. It is not possible to 
count the number of something that is limitless, therefore no one 
has the power to count all the qualities of the Supreme Personality 
of Godhead. The syntactic connection takes place with the previous 
one: yair vimitas te "pi na isire, “Even those by whom they were 
counted are unable to count the qualities." It's inferred that the 
infinity of dust particles and of the two other kinds is sequentially 
increasing in point of minuteness. 


Jiva Gosvami—(A dditions in the first paragraph are underlined:) 
“You are the soul of qualities, meaning You give life to them 
(gunadtmanah = gunánàm àtmanah cetayituh).” Brahma means to 
say, “Some qualities were not revealed by previous Avataras, hence 
the qualities were as if dormant, but now, by manifesting those 
qualities, You are as if waking up those qualities.” 

Or gunátmanah means His qualities are Himself (= gunah 
atmanah svartipa-bhitah yasya). In this way it is said that the 
qualities are eternal and transcendental. For example, in Brahma- 
tarka: 


gunaih svarüpa-bhütais tu guny asau harir ucyate | ?6 
na visnor na ca muktanam kvapi bhinno guno matah || 


“Hari is said to have qualities because the qualities are His nature. 
A quality of Visnu should not be thought to be separate from Him, 
nor should a quality of liberated souls be considered separate from 
them.” For instance, in Sri Visnu Purana: 


236 harir isvarah (Laghu-bhagavatamrta 1.5.210) (Krama-sandarbha 
11.13.40) (Bhagavat-sandarbha 24.2). 
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sattvadayo na santise yatra ca prakrta gunah | 
sa Suddhah sarva-suddhebhyah puman adyah prasidatu || 


“May the primeval Purusa be pleased: The Lord is purer than all 
pure things combined. The material gunas, beginning from sattva, 
do not exist in Him." (Visnu Purana 1.9.44) 


jnana-sakti-balaisvarya-virya-tejamsy asesatah | 
bhagavac-chabda-vacyani vina heyair gunadibhih || 


“Knowledge, potency, strength, supremacy, prowess, and effulgence 
are, without any rejectable quality, entirely expressive of the word 
Bhagavan.” (Visnu Purana 6.5.79). In the uttara-khanda of Padma 
Purana: 


yo ’sau nirguna ity uktah sastresu jagad-isvarah | 
prakrtair heya-samyuktair gunair hinatvam ucyate || 


“In the scriptures, the Lord of the universe is said to be nirguna. 
This means He does not have material qualities, which involve 
rejectable aspects.” And in the eleventh canto: 


mam bhajanti gunah sarve nirgunam nirapeksakam | 
suhrdam priyam atmanam samyasangdadayo ’gunah || 


“All virtues, such as even-mindedness and nonattachment, that are 
not modifications of the gunas serve Me, the Soul. I am devoid of 
the gunas, and am indifferent, friendly, and delightful.” (11.13.40) 


The above term agunáh was explained by the venerable one: agunà 
guna-parinama na bhavanti, kintu nityà ity arthah, “Agunah means 
the qualities are not modifications of the three modes of material 
nature. The sense is: They are eternal" (Bhavartha-dipika 11.13.40). 

“Who has ever been able to precisely count...” (The rest of 
the commentary is the same. Moreover:) Although there is an 
infinity of dust particles and so on that is sequentially increasing 
in terms of minuteness, still, counting them is made to be possible 
by the knowledge of Sankarsana and others, because such particles 
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are enclosed by the universal shell. The drift is: *How might that 
happen in Your case? You are the arnsi of the Maha-Purusa too: He 
has openings in the form of the hollows of His hair pores that are 
the resting place of unlimited millions of universes, each of which is 
the size of an atom?" 

In this verse and in the previous one, it was shown that the glory 
of Sri Krsna, who is saguna, is extremely difficulty to understand. 
Also because of that, the idea that verse 2 relates to nirguna Brahman 
was not accepted, although it is in the vivrti. In conformity with 
these two verses (6 and 7), the context of Virat is obviously external, 
hence that idea too is not accepted. Therefore, having shown, as a 
preliminary hypothesis (pürva-paksa), the two explanations of the 
two verses beginning from asyapi done by him, in this pair of verses 
Ihave given the reply to those preliminary hypotheses. This should 
not be considered improper?" 


Visvanatha Cakravarti—In this verse he says: “Without prema- 
bhakti, no one, not even those who crossed the ocean of Maya nor 
even erudite persons, are able to understand Your svarüpa (body, 
nature, identity) of Bhagavan, which is imbued with transcendental, 
illustrious qualities. If people, such as L, of my universe don't 
understand You though we are seeing You—what more can be said! 
We're even unable to count Your qualities, which are very sweet—, 
then the discourse of the realization of sweetness must be far away." 

Gundtmanah means: “of You whose qualities are You" (= 
gunah atmanah svarüpa-bhütah yasya). In this way it is said that the 
qualities are eternal and transcendental. For example, in Brahma- 
tarka: gunaih svarüpa-bhütais tu guny asau harir i$varah, “The well- 
known Hari, God, has qualities in terms of qualities that are His 
nature." 

Api has the sense of tu (only): “Who is able (ka isire = ke 
Saknuvanti) to count (vimátum = ganayitum)—as many as they 
are—the qualities of You, whose qualities are only transcendental 
(gunatmanas tu) and who descended for the benefit of the world 


237 Above Jiva Gosvàmi refuted Sridhara Svàmi's explanation in terms 
of Virat (Bhavartha-dipika 10.14.2). But everybody already knows that 
Virat is imaginary. Moreover, Jiva Gosvàmi implied in his commentary on 
verse 6 that jñäāna can be savisesa. 
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(asya = visvasya), that is, to counter the disease of material 
existence?" No one can count them. In the verb isire, the absence of 
am is poetic license.?* 

Va has the sense of vitarka (conjecture). “Supposing that iotas 
of earth, i.e. dust particles (bhü-pamsavah = bhii-paramanavah = 
renavo ’pi), were to be counted (vimitah = ganitah) by very clever 
persons (yaih sukalpaih = yaih atinipunaih) such as Sankarsana, 
and even a greater number than those: snowflakes in the sky (khe 
mihikah = khe hima-kanah api), and even a greater number than 
those: photons of sunrays and so on in the heavens (dyu-bhasah = divi 
suryadinam kirana-paramanavah), still, those savants, Sankarsana 
and others, who are repeatedly singing about those qualities even 
today, do not reach the end of a count.” 

Or, “They are unable to count the qualities of You, who have 
a mind for protecting the world, which is made of the three gunas 
(gunátmanah = gune tri-guna-maye jagati átmà pálanàrtham mano 
yasya tatha-bhiitasya api), hence how could they possibly count the 
qualities of You as one who has a mind for fun, as in stealing yogurt, 
given that such qualities transcend the gunas and boggle the mind?” 


Baladeva Vidyabhüsana— Krsna's qualities are Him. That is, His 
qualities are nothing but transcendental (gunátmanah = gunah 
atmanah svarüpanatirekinah yasya). This is from Visnu Purana: 
samasta-kalyana-gunàtmako ’sau, “He has the nature of all illustrious 
qualities” (6.5.84) (cited in Bhagavat-sandarbha 46.5). 

“Who was able (isire = isáficakrire)—the omission of am is 
poetic license—to even count (vimátum api = sankhyátum api) 
Your qualities?" The gist is the talk of a realization of His qualities 
is far away. Kalena denotes mahatà kalena (after the completion 


238 The rule is: rccha-varjita-gurv-isvarader Gm adhoksaje, “In the 
perfect tense, the affix am is applied after any verbal root, except rcch, 
that begins with any vowel except a, and whose vowel is guru” (HNV 368) 
(ij-ddes ca gurumato "nrcchah, Astadhyayi 3.1.36). Moreover, api does not 
mean fu. Amara-kosa defines api as follows: garha-samuccaya-prasna- 
sanka-sambhavanasv api, “Api is used in the senses of garhà (criticism), 
samuccaya (conjunction), prasna (question, interrogation), sanka (doubt), 
and sambhàvaná (assumption; possibility)" (3.3.248). This is confirmed in 
other dictionaries. 
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of a long period of time). Sukalpaih means atinipunaih (by very 
clever persons): Sesa and others. Bhi-pamsavah means prthvi- 
paramanavah (atoms of earth). 


Srinatha Cakravarti—“Who was able to count the qualities, such 
as mercy, friendship, etc., of You, the Soul of qualities such as sat- 
cid-ànanda?" The sense is: No one. “Do you mean My qualities, or 
Brahman's, or perhaps Narayana's?" With that in mind he says: *of 
You who descended for the benefit of this one, who is being seen in 
front of You (asya = asya purah drsyamanasya), in other words, for 
the devotees' auspiciousness." 


Srinivasa Sūri—Vā has the sense of sambhüvaná (assumption). 
Sukalpaih means atisamarthaih (by very capable persons). The 
sense is they have a very long life. The theme of this verse is also 
seen in texts 2.7.40 and 11.42. 


Bhaktisiddhanta Sarasvati—Bhii-pamsavah means bhümi kanah 
(particles on Earth). 


10.14.8 
tat te 'nukampáàm susamiksamano 
bhufijana evatma-krtam vipakam | 
hrd-vag-vapurbhir vidadhan namas te 
jiveta yo mukti-pade sa dàya-bhàk || 


(indra-vajra) 
(the fourth line is irregular) 


tat—therefore; te—Your; anukampam—compassion; su- 
samiksamanah—tresplendently, throroughly awaiting; bhunjanah— 
experiencing; eva—only; atma-krtam—done by oneself; vipakam— 
the result (karma) (“especially ripe"); hrd-vak-vapurbhih—with 
the heart, the voice, and the body; vidadhan namah—while making 
obeisances; te—to You; jiveta—can live (lives); yah—who; mukti- 
pade—in the position of liberation; sah—he; daya-bhak—the 
recipient of a gift (or of an inheritance). 
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tat yah (janah) te anukampàm susamiksamanah atma-krtam vipakam 
bhufjanah eva hrd-vag-vapurbhih te namah vidadhan jiveta, sah 
(janah) mukti-pade daya-bhak (bhavati). 


*A person who lives while only undergoing the results of his or 
her own deeds and nicely awaits Your compassion while making 
obeisances to You with the heart, the voice, and the body becomes 
the recipient of a boon in the scope of liberation. 


Sridhara Svami—“Therefore only bhakti makes sense.” This is 
the substance of the verse. “While expecting Your compassion, 
that is, while often thinking: “When will You show mercy to me?", 
and only experiencing (bhuñjāna eva) the result of karma accrued 
by oneself (atma-krtam vipaákam = svarjitam ca karma-phalam)— 
but not toiling by performing harsh austerities and so on; the gist 
is the person is not attached to anything—, a person who lives in 
this manner inherits liberation (mukti-pade daya-bhak = muktau 
daya-bhag bhavati).” As the only way to gain an inheritance is to 
patiently live out one's life, so the only way to gain the inheritance of 
liberation is to patiently live out one's life as a devotee of the Lord. 


Sanatana Gosvami—“One who lives, nicely expecting 
(susamiksamanah = susthu apeksamanah) Your compassion while 
undergoing various results of karma (vipdkam = vividha-karma- 
phalam) earned by oneself (atma-krtam = átmanàá krtam = àtmanà 
arjitam)—the sense is those results must be experienced, hence 
there is no consideration of being attached to happiness—, and 
making obeisances with the heart, the voice, and the body— great 
attachment is to be carried out is in this regard—becomes the giver 
of a gift (daya-bhak = dana-bhag bhavati = dàna-dàtà bhavati)? on 
the topic of mukti-pada.” Or, hrd-vag-vapurbhih (with the heart, 
voice, and body) is only connected here (the person gives that 
way): With the heart, that person gives, only by a mere resolve, the 


239 Here bhak is made from the verbal root bhaj visranane (10P) (to 
give). Usually the root is bhaj sevayam (to serve, worship; to experience, 
divide). 
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position of liberation to others. The words ‘merely with words’ and 
*by touching the body, etc.' are to be inferred in like manner. 

Mukti-pade means either “the place (pade = sthàne), such as 
Vaikuntha, which is the form of liberation," or *His feet, a form 
of liberation." Or the word is amukti-pade, by a coalescence of 
the vowel: yo mukti-pade signifies yo "mukti-pade. The sense is: na 
muktih bhaktanam yasmat tasmin pade padabje, “The person is a 
giver at His lotus feet, because of which feet there is no liberation.” 
The devotees think nothing of liberation: By an immersion in the 
nectar ocean of His glories, liberation is made to be insignificant as 
if it were a drop of saltwater. 


Jiva Gosvami—The word eva (only) can be carried forward, 
according to the suitability. “One who lives while undergoing various 
results of karma earned by oneself—the sense is those results must 
be experienced, hence there is no consideration of being attached to 
happiness—, and making obeisances with the heart, the voice, and 
the body to You (te = tubhyam), who were made relishable via a 
discourse of that sort, as in verse 5, becomes daya-bhak on the topic 
of mukti-pada." 'This means more than what it says. The sense is the 
person becomes the recipient of the feet of another compassionate 
devotee; such feet are called ‘liberation’ (mukti-pade = mukti- 
namake caranaravinde). For example, in the first canto: 


sa vai maha-bhagavatah pariksid 
yenapavargakhyam adabhra-buddhih | 
jfianena vaiyasaki-sabditena 
bheje khagendra-dhvaja-pada-milam || 


“By the knowledge worded by the son of Vyasa, the great devotee 
Pariksit, whose intellect was not little, attained the footsoles, known 
as liberation, of Him on whose emblem is Garuda, the king of birds.” 
(1.18.16) 


Or, in reference to: 


dasame dasamam laksyam àasritasraya-vigraham | 
kridad yadu-kulambhodhau paranandam udiryate || 
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“In the tenth canto the tenth topic is defined: He is a shelter for 
those who are surrendered. The great bliss who frolicked in the 
ocean of the Yadu dynasty is proclaimed." (Bhavartha-dipika 10.1.1 
mangalacarana 2) “The person inherits You, the foundation of 
liberation too" (mukti-pade = mukteh api asraye tvayi). Krsna, the 
asraya (foundation, shelter), is the main topic of the tenth canto, as 
described above by Sridhara Svami. Asraya is the tenth topic, and 
liberation is the ninth, as stated in the verse that begins: atra sargo 
visargas ca (2.10.1). This means Krsna is an allotted share of that 
person like a father’s property is divided among the brothers, so 
what is the fuss about the talk of lowly liberation? 

In his commentary, Sridhara Svami says that without living, the 
devotee cannot claim his inheritance, liberation. What this means is 
that a harshness of intellect and other such bad traits are forbidden, 
because without those bad traits a son who stays alive gets an 
inheritance. As regards the verse, being alive means being on the 
path of bhakti. For example: drtaya iva $vasanty asu-bhrto yadi te 
"nuvidhàh, “If those who sustain life airs are not followers of Your 
orders, they breathe like bellows." (10.87.17) 


Visvanatha Cakravarti— "Therefore a person who has given up all 
other types of spiritual practice and only does bhakti obtains You.” 
This is the gist of this section. What is the mindset in that situation? 
Brahma talks about it. 

Here the result (vipakam = phalam) done by oneself (atma- 
krtam) does not proceed from bhakti; in other words the results 
are unhappiness, the fruit of bhakti aparadha, and happiness. 
This result is expounded in: dharmasya hy àpavargyasya nartho 
"rthayopakalpate, “Wealth, the result of dharma, is not suitable for 
being the fruit of the dharma that culminates in liberation" (1.2.9). 

“Because only a person who performs bhakti obtains You, 
therefore (tat = tasmát) one who lives while only experiencing the 
result done by oneself and nicely, fully expecting (susamiksamanah 
= susthu samyag iksamanah) Your compassion, as well as making 
obeisances (vidadhan namah = namas-kurvan) with the heart and 
so on, but not toiling too much, becomes the recipient of a gift as 
regards both liberation and a position (mukti-pade = muktih ca 
padam ca tasmin).” 
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The person nicely and fully expects His compassion, knowing 
that both happiness and unhappiness are obtained in time and are 
only the results of the Lord's compassion: *As a father mercifully 
makes his son drink milk and bitter juice time and time again, 
embraces him, kisses him and draws him close with the hand, so only 
my Master, not I, knows what is good for me, hence Time, karma, 
and the like have no influence on me, Your devotee. Thus, out of 
mercy You make me experience happiness and sorrow and induce 
me to serve You. I, like Prthu, am letting You know: yathà cared 
bala-hitam pita svayam tathà tvam evarhasi nah samihitam, “Just as a 
father automatically does what is beneficial for his child, You should 
fulfill our longings" (4.20.31)." 

Mukti-pade is the locative case of the singular number of a 
dvandva compound. In other words, *The person becomes the 
recipient of a gift both as regards liberation from material existence 
and as regards serving Your feet." These two are a concomitant 
result and the main result respectively. As the life of a son is the 
cause for obtaining a gift, so is the life of a devotee. And that is 
exactly the case here, on the path of bhakti, because of the text: 
drtaya iva... (see above). 


Baladeva Vidyabhusana— Therefore (tat = tasmat), having rejected 
the endeavor for j£iana, only bhakti is to be performed, in conformity 
with one's energy level. “He who lives, i.e. who abides in a genuine 
sampradaya, only experiencing the results of deeds (vipakam = 
karma-phalam) earned by oneself (atma-krtam = svarjitam)— 
happiness and unhappiness are given only by the Svàmi like sweet 
rice and bitter juice are given by a father who desires good—and 
while making (vidadhat = kurvan) obeisances with the heart and so 
on—i.e. not excessively agonizing because of vows etc.—can become 
(bhavet is added) the recipient of a gift as regards both liberation 
and serving His feet." Mukti-pade is a dvandva in the singular. Only 
while living does one partake of a gift as regards the affluence of the 
father. Only while staying on the path of bhakti mentioned in the 
Vedas does a person become a recipient of the gift of His feet. 


Srinatha Cakravarti—Therefore only bhakti brings about the 
highest good, for the sake of which You descend for the benefit 
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of the devotees, hence only bhakti should be done. One who lives 
(jiveta = jivati) in that way is a daya-bhak. How? amukti pade, “at 
the lotus feet (pade = caranaravinde), in such a way that there is no 
impersonal liberation (amukti = akaivalyam yathà bhavati tatha).” 
Being an eternal pàársada, one becomes a person who serves the 
lotus feet. 


Vallabhacarya—Anukampam means krpdm (mercy). He becomes 
dàáya-bhàk, like while living a son is the recipient of the father's 
wealth. 


Srinivasa Sūri—“A person who wants to become liberated, who only 
experiences (bhufijanah eva = anubhavam kurvanah eva) the joys 
and the sorrows which are his karma (atma-krtam vipakam = sva- 
prarabdha-phalam sukha-duhkhatmakam) and who offers respect 
to You (te = tubhyam) inherits the position of liberation.” 


Ganga Sahaya—The àátmanepada in jiveta is poetic license. 


10.14.9 
pasyesa me "nàryam ananta àdye 
paratmani tvayy api mayi-mayini | 
mayam vitatyeksitum atma-vaibhavam 
hy aham kiyan aiccham ivarcir agnau || 


(indra-vajra 11, vamsastha-bilam 12, 
indra-vamsa 12, upendra-vajra 11) 


pasya—see; isa—O Lord; me—my; anàryam——wickedness; anante— 
who are infinite; adye—who are primeval; para-atmani—who are 
Paramatma; tvayi—toward You; api—even; maàyi-màyini—who 
bewilders those who have magic; mayam—magic; vitatya—spreading; 
iksitum—to see; atma—tmy (or Your); vaibhavam—might; hi—only 
(or because); aham kiyan—I am to what extent; aiccham—lI desired; 
iva—like; arcih—a flame; agnau—in comparison to fire. 


isa! (tvam) me anáryam pasya. aham anante ddye paratmani mayi- 
mayini tvayi api (mama) mayam vitatya atma-vaibhavam iksitum 
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aiccham hi. aham (tvayi) kiyán (mahān asmi)? agnau arcih iva (na 
kificid asti, aham na kificid asmi). 


*See my wickedness, Lord! Spreading my magic to Paramatma, 
You, the primeval, unlimited Being, who even baffles magicians, I 
desired to observe Your power. How great am I in comparison to 
You? I am like a flame compared to the fire. 


Sridhara Svami—Having praised in this manner, he confesses his 
offense to make the Lord forgive. “O Lord! See my wickedness 
(anaryam = daurjanyam), because (hi = yatah) I, spreading my 
magic (mayam vitatya = sva-mayam prasarya) to You too, although 
You even bewilder those who have magical powers (mayi-mayini = 
mayinam api vimohake), desired (aiccham = abhilasitavan) to see my 
sway (atma-vaibhavam = átmaisvaryam). How ridiculous! Who am 
Ito do this to You? (aham kiyān = evam kartum tvayi aham kiyan). 
Iam nothing, like a flame arisen from a fire is nothing compared to 
the fire." 


Sanatana Gosvami— See!" In this way, the revelation of unsaint- 
liness (anáryam) is made to be perceived. “O Lord!" This is 
addressed to Him who is his master, and moreover “whose glory 
is unbounded” (anante = aparicchinna-mahatmye), and in addition 
“the father" (adye = pitari), and on top of that “the topmost guru" 
(parátmani = parama-gurau)—by revealing all types of knowledge 
into his heart—and over and above that “who confounds those who 
have magical powers," and above all that, “even You" (tvayy api), 
Sri Krsna! The inappropriateness of spreading magic is mentioned 
in that way and as an increase in the sequence. 

“I desired to see Your greatness (atma-vaibhavam = tava 
vaibhavam = tava mahatmyam),” in view of the text: drastum mafiju 
mahitvam anyad api, “to see yet another charming glory" (10.13.15). 
Hi has the sense of either niscaya (certainty: indeed) or kheda 
(despair: alas).?^ In point of kiyan: “Although in this manner there 


240 Although the sense of kheda is not sourced in the classical 
dictionaries, Monier-Williams says hi can be an interjection of contempt and 
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might not really be an offense, nevertheless, to do this to You in 
that way, I must be vile! Am I not?" (aham kiyàn = kah và varakah 
aham). 


Jiva Gosvami— While making himself an example that jfiana is not 
a means to understand Krsna, he begins to induce Him to forgive 
his offense. 

Arya means sujana (a good person); dryam means being a 
good person. By that, being learned is also understood. Therefore, 
anaryam is the opposite. “See my wickedness and foolishness 
(anaryam = daurjanyam müdhatvam ca).” The revelation of being 
anárya is made to be perceived that way. In that regard: 

(1) O Lord! (isa); this is addressed to Him who is his master, and 
moreover: 

(2) the father (adye = pitari), and 

(3) even to You (tvayy api): adye and this one signify wickedness; 
(4) Your glory is unbounded (anante = aparicchinna-mahimni); 

(5) You are the Soul of the soul too (parátmani = atmanah api 
atmani): anante and this one signify foolishness. 


Moreover, “Not knowing any of the above, I spread my magic to 
You who also confound those who have magical powers (mayi- 
mayini).” This is extreme foolishness. 

Why? “I desired to see Your greatness” (atma-vaibhavam = 
tava mahatmyam). Brahma had said: drastum mafiju mahitvam 
anyad api, “to see yet another charming glory” (10.13.15). Hi has 
the sense of niscaya (indeed). 

“If it was meant to see My greatness, what is the fault?” Brahma 
responds: “What kind of vile fool am I (kiyan = kah varakah aham) 
to be worthy of beholding Your greatness, and on top of that to 
behold it by spreading my magic?” “Like a flame compared to the 
fire” is an example in this regard. Or, “I wanted to see my own 
might” (atma-vaibhavam = svasya vaibhavam).” 


so on. This meaning can be included in the sense of visesa (particularity) 
in this definition: hi páda-pürane hetau visese "py avadharane, “Hi is used 
in the senses of pada-piirana (filling the meter), hetu (‘because’), visesa 
(particularity), and avadharana (‘indeed’, ‘only’)” (Medini-kosa 2.86). 
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Krama-sandarbha—Anaryam means wickedness and foolishness. 
With adya and tvayy api he mentions wickedness, with anante and 
paratmani he signifies foolishness, and with mayi-mayini and mayam 
vitatya he expresses extreme foolishness. 

Although it was said drastum mañju mahitvam anyad api, “to 
see yet another charming glory” (10.13.15), still, his act culminates 
in his own proud arrogance. This is exactly what he means to say 
with atma-vaibhavam. 

In conformity with visnos tu trini rüpàáni, “the three forms of 
Visnu” and so on, he praises Him as the first Purusa. 


[13 


Visvanatha Cakravarti—“I am not doing even a bit of bhakti. On 
the contrary, I’m only piling up offenses." He repentantly speaks 
the verse in this way. “O Lord! See my anárya, i.e. my wickedness 
and my foolishness.” Anaryam is derived as: aryah sujanah vijfiah ca 
tasya bhavah aryam tad-viparitam anaryam daurjanyam maudhyam 
ca, “An arya is a good and knowledgeable person; aryam means 
being such a person; andryam is the opposite of that, and means 
wickedness and foolishness.” The drift is: “Having perceived it, inflict 
punishment or forgive, as You see fit, otherwise the wickedness and 
foolishness of persons like me might increase.” 

What was he wicked and foolish about? Therefore he says: adye, 
i.e. pitari (to the father), on account of being his cause; on top of 
that, tvayi (to You), who were happily eating with the companions: 
thus there is wickedness; anante, i.e. aparicchinnaisvarye (whose 
supremacy is infinite); parátmani, i.e. dtmano "py atmani the Soul 
even of the soul too): thus there is foolishness; mayi-mayini (to 
You who bewilder those who have magical powers): this is extreme 
foolishness. 

“Having spread magic (mdayam vitatya = mayam prasarya) 
toward You, although You are such, I only desired to see my sway 
(atma-vaibhavam = àtmais$varyam). How ludicrous! How big am I 
compared to You? (aham kiyan = aham tvayi kiyàn = aham tvayi 
kim parimanakah). I am like a flame that arises from a big fire and 
desires to scorch it" (ivarcir agnau = jvala yatha mahagneh udbhüya 
tam eva dagdhum icchet). 


241  Jiva Gosvami says this quote is from Naradiya-tantra (Paramatma- 
sandarbha 2). 
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Baladeva Vidyabhiisana—“A devotee is daya-bhak: he or she 
inherits You. But I am an offender.” Brahma repentantly speaks in 
this way. 


Vallabhacarya— Am I vile or what?" (aham kiyan = kah va aham 
varakah). 


Brhat-krama-sandarbha—“How insignificant am I? (aham kiyan 
= aham kiyan ksudra eva). I am like a flame compared to the fire.” 


Srinivasa Sūri—“By spreading my magic to You, the primeval cause 
of all (adye = sarva-karane), I wanted to see the extent of my power. 
I thought, “All the gods will praise me for mystifying You, God.”” 


10.14.10 
atah ksamasvacyuta me rajo-bhuvo 
hy ajanatas tvat-prthag-isa-maninah | 
ajavalepandha-tamo-’ndha-caksusa 
eso 'nukampyo mayi nathavan iti || 
upajati (12) 


atah—therefore; ksamasva—forgive; acyuta—O Acyuta; me—my 
[offense]; rajah-bhuvah—whose place is rajo-guna; hi—indeed (or 
a word used to fill the meter); ajanatah—who do not know”; tvat- 
prthak—separate from You; isa-maninah—who have the conceit of a 
god; aja—as one who is unborn (or aja—because of Maya); avalepa— 
because of false pride’; andha-tamah—which is dense darkness; 
andha-caksusah—whose eyes are blind; esah—he; anukampyah—is 
worthy of being shown compassion; mayi nathavan—a dependent in 
relation to Me (or he has a master when I am present); iti—[after 
considering] thus. 


acyuta! atah (tvam) *esah mayi nàthavan (maya) anukampyah (asti) " 
iti (matva) rajo-bhuvah hi (tvat-prabhavam) ajanatah tvat-prthag- 


242 The present tense in ajanatah has the sense of the near past. 
243  Avalepa means false pride; ointment; and ornament: avalepas tu 
garve syál lepane bhiisane ’pi ca (Medini-kosa). 
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isa-maninah ajavalepandha-tamo-’ndha-caksusah me (aparadham) 
ksamasva. 


* Acyuta, consider this: ‘he is subordinate to Me and is worthy of 
compassion' and forgive my offense. I am a locus of rajo-guna, and 
so L am ignorant. My eyes were blinded by the thick darkness of the 
false pride of being unborn. I had the conceit of being a god separate 
from You. 


Sridhara Svami—“O Acyuta, consider this: ‘Although he is a master 
toward others, he is My servant when I, the master, am present, and 
so he is worthy of compassion (eso 'nukampyo mayi nathavan iti = 
mayi nathe sati nathavan atah esah anukampyah iti matva) (nathavan 
= mad-bhrtyah eva), and forgive my offense. I was born of rajo- 
guna (rajo-bhuvo = rajasah jatasya),” therefore: ajanatah, “I am 
ignorant,” hence: ajavalepandha-tamo-’ndha-caksusah, “my two 
eyes were blinded by the false pride: ‘I am unborn and the maker of 
the world’; this false pride is a form of thick darkness” (= ajah jagat- 
kartā aham iti madena gádha-tamo-rüpena andhi-bhüte netre yasya) 
and consequently: tvat-prthag-isa-maninah, “I had the conceit of 
being a god separate from You” (= tvattah prthag isa-maninah). 


Sanatana Gosvami— "Therefore (atah), i.e. because I am utterly 
insignificant and because of Your infinite glory, forgive." With rajo- 
bhuvah and other adjectives he illustrates his utter insignificance. 
“O Acyuta!" The sense is: cyutih na asti yasya, “He has no fall” at 
any time, in any way, for any reason, from this glory: All the offenses 
of one who surrenders somehow or other are forgiven. 

“I am worthy of being shown compassion (eso "nukampyah = 
aham anukampyah).” Why? “I am a servant" (nathavan = dasah). 
“You are Paramesthin. Why do you say You are a servant?” In 
response he says: mayi, “You should think: ‘He is a servant toward 
Me, the Lord.’” This means: “You are the reason I am a servant. I 
am a servant so I can attain You” (= mayi bhagavati nimitte = tvad- 
eka-prapty-artham). 


Jiva Gosvami—In Sridhara Svami’s commentary, the sense of 
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“although he is a master toward others" is “although he thinks he is 
a master toward others." 

There is another rendering: “Therefore (atah), i.e. because 
even I am utterly insignificant and because of Your infinite glory, 
forgive." With rajo-bhuvah and other adjectives he illustrates his 
utter insignificance. With ajanatah (not knowing), he implies that 
he partakes of tamo-guna too. With ajavalepandha-tamo-’ndha- 
caksusah, he means to say *Although my eyes are seeing, they are 
blind and falsely proud... because of tamas and rajas." Hi has the 
meaning of prasiddhi (‘well-known’). The gist is: “You know.” The 
drift of the vocative ‘Acyuta’ is He does not fall from this vow: 


sakrd eva prapanno yas tavasmiti ca yacate | 
abhayam sarvadà tasmai dadamy etad vratam mama || 


“I bestow constant fearlessness to him who, just once, surrenders, 
and beseeches Me by saying: *I am Yours." This is My oath." 
(Ramayana, yuddha-kanda 12.20) 


“I am worthy of being shown compassion..." (The rest of the com- 
mentary is the same.) 


Visvanatha Cakravarti—“Although there is a possibility of a 
punishment, which is suited to wickedness, and of forgiveness, which 
is suited to foolishness, only Your forgiveness is appropriate. You 
are greatly merciful.” *O Acyuta.” That is said because He does not 
deviate (acyuta = cyuti-rahita) from qualities such as being greatly 
merciful and because Brahma feels he is very low. “Therefore (atah) 
forgive my offense (me = mama = mama aparadham).” The idea is: 
On account of ethics: nice dayd, “mercy to the lowly.”*4 


244 The citation is taken from this verse: nice dayadhike spardha 
sauryotsahau ca daksata | satyam ca vyaktim ayati yatra sobheti tam viduh, 
“Of the eight qualities, the learned define sobha (splendor) as follows: 
When the following become manifest, they call that ‘sobha’: mercy to 
the lowly, competition with superiors, valor, perseverance, expertise, and 
honesty” (Bhakti-rasamrta-sindhu 2.1.253). The eight qualities are: śobhā, 
vilasa, màdhurya, mangalya, sthairya, tejas, lalita, and audarya (Bhakti- 
rasamrta-sindhu 2.1.252). Rupa Gosvami specifies that they were somewhat 
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Brahma talks about his great lowliness: rajo-bhuvah (born 
of rajo-guna). As a pun: rajaso dhüleh putrasya (the son of dust), 
consequently “ignorant” (ajanatah = ajrasya), therefore: tvat- 
prthag-isa-maninah, “I had the conceit of being a god separate from 
You." Brahma expounds his conceit of being a god: ajavalepandha- 
tamo-’ndha-caksusah. Ajavalepa means the pride of being unborn; 
that pride was dense darkness; “my many eyes were blinded by the 
dense darkness of that pride." (= ajavalepah ajanyatva-madah eva 
andha-tamah tena andhani caksümsi yasya). The end of the inner 
compound andha-tamah is poetic license.” “When the darkness of 
my false pride will dispelled, by the rise of the moon of Your mercy, 
only then will You be able to be seen." 

At the beginning of the verse, Brahma says: ksamasva (forgive). 
In case Krsna were to ask, “What mindset should I have to forgive 
you?”, in the fourth line he says: eso '"nukampyo mayi nathavan iti, 
“by thinking (iti = iti matva): ‘he is worthy of My compassion (eso 
"ukampyah = brahmà mad-anukamparhah) because he is a servant 
when I am present, although toward others he has the conceit of 
being a master." Or, “by thinking: ‘In truth he is subordinate to 
Me’ (nathavan = adhinah eva)." Amara-kosa states: para-tantrah 
paradhinah paravan nathavan api “The words para-tantrah, 
paradhinah, paravan, and nathavan are synonymous" (3.1.16). 


Baladeva Vidyabhisana—“O You who do not deviate from 
compassion (acyuta = karunydd acyuta), forgive the offense of mine 
(me = mama = mama aparàdham). I am the basis of rajo-guna (rajo- 
bhuvah = rajo-gunasrayasya).“° Hence I am ignorant (ajanatah = 
ajfiasya). Therefore: ajavalepandha-tamondha-caksusah, “my many 
eyes were blind because of dense darkness (andha-tamah = andha- 
tamasa = gádha-timira)—the end of the compound andha-tamah is 
poetic license—which is the false pride: *I, who am unborn, i.e. the 


mentioned previously in the list of sixty-four qualities (BRS 2.1.271). 

245  Andha-tamah should be andha-tamasa. 

246 As the gloss indicates, here the nominal base bhū means sthanam 
(place). The definition is: bhüs tu bhümir iva ksitau, sthane ca (Hema- 
kosa 1.10-11). Similarly, Medini-kosa states: bhüh sthana-matre kathità 
dharanyam api yositi. Furthermore, rajo-bhuvah can also mean “whose 
place is the dust [of Vraja]." Usually, the gods do not touch the ground. 
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son ofthe Supreme Lord, am the maker of the world." Consequently: 
vat-prthag-isa-maninah.” 


Srinatha Cakravarti—The reason he should be shown grace 
(anukampyah = anugrahyah) is mayi nathavan, because the offense 
of a servant can be forgiven only by the master. 


Brhat-krama-sandarbha—“Forgive the thick darkness of false 
pride caused by ignorance (ajavalepandha-tamah = aja avidyà tat- 
krtah yah avalepah garvah sah eva andha-tamah gadha-tamah).” 
The omission of the suffix a/c] is because the rules governing the 
end of compounds are irregular. Therefore: andha-caksusah (of me 
whose eyes were blind). Or, ajavalepandha-tamo-’ndha-caksusah is 
one word and an object needs to be added to the verb ksamasva 
(forgive). 


Vallabhacarya—“I do not know (ajdnatah), that is, I do not 
understand Your glory.” “This person before You, Brahma (esah 
= brahma), is worthy of being shown compassion.” Why? mayi 
nathavan, which means: mayi sati ayam nathavan, “When I am 
present, he has a master,” otherwise he would think he is the master. 


Srinivasa Süri—Brahmà calls Him ‘Acyuta’, having in mind the 
derivation: Saranagata yasman na cyavanti so ’cyutah, “He because 
of whom those who have fully taken shelter of whom do not fall is 
Acyuta.” Therefore, “Forgive me.” Sri Ramacandra said: 


mitra-bhavena sampraptam 
na tyajeyam kathaficana | 
doso yadyapi tasmin syat 


“If one becomes My friend, I will never leave that person, even if 
there are faults in that person.” (Ramayana, yuddha-kanda 12.19) 


Ganga Sahaya—"My eyes, that is, the eye of my mind, the faculty of 
good judgement, is blind because of heavy ignorance (andha-tamah 
= andham tamah = gadham ajfiánam). “I do not understand Your 
might (ajanatah = tvat-prabhavam ajanatah).” 
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Vaméidhara Pandita (Bhdvartha-dipika-prakasa)—Regarding 
andha-tamah, Amara-kosa states: dhvante gadhe "ndha-tamasam, 
* Andha-tamasam means dense darkness" (1.8.3). 


ANNOTATION 
The inner compound andha-tamo-’ndha constitutes the punar- 
uktavad ābhāsa ornament (semblance of a repetition) (Alankara- 
kaustubha 7.103), because the word andha is repeated, yet in a 
different meaning. To achieve that, this rule was disregarded: ojo- 
"ljah-saho-'mbhas-tamasas trtiyayah, “Within a compound, there 
is no deletion of the instrumental case after the words ojas, afijas, 
sahas, ambhas, and tamas" (HNV Brhat 1881) (Astadhyayi 6.3.3). 
Thus presumably the whole compound should read: ajavalepandha- 
tamasandha-caksusah, where tamasandha means tamasà andha. The 
usage of poetic license is due to the meter. 

In the interpretation that andha-tamah should read andha- 
tamasa, the word andha is a verbal form. Bhànuji Diksita comments 
on the above definition in Amara-kosa as follows: dhvaànta iti 
andhayati andham ca tat tamas ca. ava-sam-andhebhyas tamasa ity 
ac, “Andha-tamasam means ‘It blinds and is darkness.’ The suffix 
a[c] is applied by the rule: ava-sam-andhebhyas tamasah, “Ac 
is applied after tamas when it is preceded by either ava, sam, or 
andha” (Astadhyayi 5.4.79) (HNV Brhat 2147)” (Ramasrami 1.8.3). 
Bhattoji Diksita too says andha, in andha-tamasam, is a verbal form 
(Siddhanta-kaumudi 947). 


10.14.11 
kvaham tamo-mahad-aham-kha-caragni-var-bhi- 
samvestitanda-ghata-sapta-vitasti-kayah | 
kvedrg-vidhaviganitanda-paranu-carya- 
vatadhva-roma-vivarasya ca te mahitvam || 
(vasanta-tilaka) 


kva aham—where [am] I; tamah—Prakrti (material nature); 
mahat—mahat-tattva; aham—ahankara (ego); kha—ether; cara— 
air; agni—fire; vah—water; bhü—earth; samvestita—surrounded 
by; anda-ghata—potlike [cosmic] egg; sapta-vitasti—[is the measure 
of] seven spans [of the hand]; kayah—whose body; kva—where; 
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idrk-vidha—of this kind; aviganita—uncounted; anda-paranu— 
of eggs (universes), [which are the form of] atoms; carya—for the 
sake of the wandering; vata-adhva—vents (“paths for air"); roma- 
vivarasya—of hair pores (“of holes of hair”); ca—and (or also); te— 
Your; mahitvam—glory. 


kva aham tamo-mahad-aham-kha-caragni-var-bhi-samvestitanda- 
ghata-sapta-vitasti-kāyah (asmi)? kva ca idrg-vidhaviganitanda- 
parànu-caryà-vataàdhva-roma-vivarasya te mahitvam (asti)? 


“Where on the one hand am I, and where on the other is Your glory? 
My body measures seven spans of my hand and abides in a clay-pot- 
like cosmic egg fully enclosed by prakrti, mahat-tattva, ahankara, 
ether, air, fire, water, and earth. And You have pores that are like 
vents for the coming and going of atoms which are the innumerable 
cosmic eggs of this kind. 


Sridhara Svàmi—In case He were to reply: “You, whose body is the 
universe, are God too,” he speaks this verse. “Where am I? My body 
is seven hand spans, by my own measure, is in the potlike egg— 
or the potlike egg is his body (anda-ghata = yah anda-ghatah sah 
eva tasmin và)—, is envelopped by prakrti, mahat-tattva, ahankara, 
ether, air (cara = vayu), fire, water (var = jala), and earth. And 
where is Your glory??? 

What is He like? “in whom the hair pores are like windows 
(vatadhva = gavaksah iva) for the sake of the wandering (caryā = 
paribhramanam tad-artham) of atoms that are uncounted eggs of this 
kind (idrg-vidhaviganitanda-paranu = idrg-vidhani yàni aviganitani 
andani te eva paramanavah tesam). Therefore, on account of being 
utterly insignificant, I deserve that You show me compassion.” 


Sanatana Gosvami—In this verse he says: “Alas! Since I am 


247 The format of the verse: “Where am I? And where is that?" constitutes 
the nidarsanaé ornament (illustration), which is a kind of comparison 
that expresses either a non-existing connection or an extremely remote 
connection (Alankara-kaustubha 8.92). Srinatha Cakravarti explains. 
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extremely insignificant, I do not deserve to make You forgive my 
offense. You are supremely great." 

Describing the universe as a clay pot is for the sake of expressing 
an utter insignificance with regard to Bhagavan's glory. Mahitvam 
means mahatmyam (glory). The drift is: “You, of course, should 
show compassion." 


Jiva Gosvami—lIn this verse he says: “Alas, since I am the most 
insignificant person, I do not deserve to make You, who are 
supremely great, forgive. This is because I reckon that being 
Vasudeva means that You pervade all the material worlds and all 
the spiritual worlds. Compared to You, even just as the master of 
all the material worlds, I have many holes." In order to say this, 
here Brahma praises Him as the first Purusa, who is a particular 
Sankarsana?? and the creator of mahat-tattva. 

Describing the universe as a clay pot (anda-ghata = brahmanda- 
ghata) is for the sake of expressing that it is destroyed after a very 
short period of time. 

That the body measures seven spans of the hand signifies lowly 
manhood. The body of a great personality (mahd-purusa) is nine 
hand spans? *Uncounted eggs of this kind" (idrg-vidha) is said 
because of the emergence during creation and entrance at the time 
of dissolution. Each hair pore is one extremely minute place. This 

sans 250 iya 
sthita, “This energy of the world is situated in a portion of a millionth 
portion of whom"?! (1.9.53). Mahitvam means mahatmyam. The 


248 Before Maha-Visnu glances at Maya, He is known as Sankarsana 
(Brahma-samhita 5.13). 

249 There is also this statement by Krsnadasa Kaviraja: dairghya-vistare 
yei apanara hata, cari hasta haya ‘maha-purusa’ vikhyata, “A person who 
is four cubits in length by the measure of his own forearm is called a great 
personality” (Caitanya-caritamrta, ddi 3.42). A cubit is the measure from 
the elbow to the tip of the middle finger. 

250 The text of Laghu-vaisnava-tosani reads visnu-saktir, but all modern 
edition of Visnu Puràna read visva-saktir instead, which is also seen in 
Sridhara Svàmi's commentary on Visnu Purana. Jiva Gosvàmi, in his 
commentary on Brahma-samhita 5.8, quotes the same passage, with the 
reading visva-saktir, and does so in Laghu-vaisnava-tosani 10.14.22 too. 
251 Sridhara Svāmī comments as follows: yasyánantara-sakter 
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drift is: “Therefore, naturally You should show compassion." 


Visvanatha Cakravarti—" You are the renowned creator of the 
world. You don't consider yourself God. Fine. But tell Me: What 
is the extent of My godly might?" Because of this, he says kvaham 
and so on. 

“Where am I? My body, which is seven hand spans, a lowly 
characteristic, by my own measure, is in the potlike egg (anda-ghata 
= anda-ghate)—from Patala to Satyaloka—and is envelopped by the 
fundamental principles: prakrti, mahat, ahankara, ether, air (cara = 
vayu), fire, water (var = jala), and earth.” 

“Where is Your might? (mahitvam = aisvaryam). You have hair 
pores that are like windows (vatadhva = gavaksah iva) for the sake 
of the wandering, the going out and entering (caryà = niskrama- 
pravesa-rüpam paribhramanam tad-artham), of atoms that are 
uncounted eggs of this kind (idrg-vidhaviganitanda-paranu = idrg- 
vidhani yàni aviganitani andani tani eva paramanavah tesam).” 
This is said with the intent to express the oneness of Krsna and the 
first Purusa, the creator of mahat-tattva. The gist is: “Compared to 
You, neither my godly might nor my prowess should be taken to 
be significant, like the leap of a grasshopper compared to Garuda’s 
ability to fly.” 


Baladeva Vidyabhisana—“Where am I? And where (kva ca) is 
Your glory? The holes of Your hairs are windows (vatadhva-roma- 
vivarasya = gavaksah romnam vivarani yasya)...” In this way, Krsna 
is identified with Visnu who lies down in the Causal Ocean. 


Srinatha Cakravarti—“You have jurisdiction over the universe, I 
am a cowherd boy. How is it that You are nāthavān in relation to 


ayutayutamso maya-sakti-lesah tasyamso rajo-gunah tasminn iyam visva- 
racana saktih sthita tam pranamamety, “We should praise Him. This potency 
which is the making of the world is situated in rajo-guna, which is a portion 
of a millionth part of a different potency of His. This means it is a fraction 
of Maya-sakti” (Atma-prakàsa 1.9.53). The context is as follows: tat padam 
saktir iyam sthità, para-brahma-svarüpam yat pranamàmas tam avyayam 
(Visnu Purana 1.9.52-53). 
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Me?" Hence he says kva and so on. The pair of ‘kva’ has the sense 
of atyantasambhavana (extreme impossibility). 


Brhat-krama-sandarbha—The word | anda-ghata-sapta-vitasti- 
kayah signifies: yah anda-ghatah brahmanda-bhandam tatra sapta- 
vitasti-matrah kayah yasya, “my body, whose measure is seven hand 
spans, is in the universe, a container (anda-ghata = brahmanda- 
bhànda)." 


Vira-Raghava—“Where am I?” signifies: “How great is the 
greatness of me who am like this?” The answer: “Nothing at all; it is 
completely insignificant.” 

The universe is not covered by earth. There are only seven 
coverings, from prakrti to water, because in Visnu Purana, beginning 
from dasottarena payasa maitreyandam ca tad vrtam, “O Maitreya, 
the cosmic egg is surrounded by water, which is ten times bigger” 
(2.7.23), it is not said that earth is a covering. Bhü is a modifier of 
var. Var-bhi means “it is water and it originates (bhū = utpanna) 
from fire.” Here the subject is placed first in the compound; that is 
explained by the usage of the term bahula (variously applicable) [in 
the rules of grammar].?? 


Bhaktisiddhanta Sarasvati—Anda-ghata means brahmanda-rüpah 
ghatah tatra, “in a pot that is the form of a universe." 


Vallabhacarya— After eclipsing himself as the adhibhautika Brahmà 
(his coarse bodily form), in this verse he also eclipses his adhidaivika 
aspect. “Where am I? My body is measured with seven spans of the 
hand (sapta-vitasti = sapta-vitasti-parimita) and is in the pot that is a 


252 This is far-fetched. Sridhara Svàmi comments on Visnu Purana as 
follows: sapteti chatri-nyayenoktam prthivy-avaranasya dasottaratvabhavat, 
“Sapta (seven) is said by the logic of chatri (“one who holds a parasol,” i.e. 
a king may be said to have a parasol, although someone is holding it for 
him), because the layer of earth is not ten times bigger [than a previous 
layer]” (Atma-prakàsa 2.7.23-24). In other words, here chatri-nydya 
portends that ‘water’ signifies both water and earth. For Sridhara Svami’s 
other explanation regarding the controversy about the layers, consult the 
Annotation below. 
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cosmic egg (anda-rüpe ghate), which is fully surrounded (samvestitah 
= samyag vestitah) by eight coverings, from prakrti to earth." This 
means: Not counting the head, which is the measure of one vitasti, 
the body is seven vitasti (seven hand spans; a hand span is the length 
between the thumb and little finger of one hand, both of which are 
extended). *Where is Your greatness? And where am I?" In every 
way, there is an inappropriateness in the matter of testing. 


Srinivasa Süri—Brahmaà speaks in case He were to reply, “You too 
have the conceit of being Virat. You are well known as the controller 
of all. Why do you imply that you need to be forgiven?” 


Vamsidhara Pandita—Amara-kosa states: vitastir dvadasangulah, 
“Vitasti is twelve fingers" (2.6.84). Anda-ghata signifies ande ghate 
(in the cosmic egg, which is a pot). 


Ganga Sahaya—Anda-ghata means brahmdanda-riipah | ghatah 
tasmin, “in a pot that is the form of a universe.” 


ANNOTATION 

Here it is indicated that the cosmic shell consists of eight layers. 
Similarly, commenting on this verse: etad bhagavato rüpam sthilam 
te vyahrtam maya, mahy-adibhis$ cavaranair astabhir bahir avrtam, 
“I have explained this coarse form of the Lord, which is covered 
by eight layers beginning from earth” (2.10.33), Sridhara Svami 
writes: prakrtya sahastabhih, “by eight layers, along with prakrti” 
(Bhavartha-dipika 2.10.33). However, earlier in Bhagavatam there 
is a mention of only seven layers: anda-kose [...] saptavarana- 
samyute (2.1.25). Sridhara Svāmī comments: anda-kosantar-vartini 
kataha eva prthivy-àvaranam. tatah ap-tejo-vayv-akasahankara- 
mahat-tattvaniti, “The layer of earth is in the shell, which abides 
within a layer of the cosmic egg. After that, the layers are: water, 
fire, air, space, ego, and mahat-tattva” (Bhavartha-dipika 2.1.25). 
In this explanation prakrti is not taken into account. Visvanatha 
Cakravarti also excludes the layer of prakrti: prthivy-dp-tejo-vayv- 
akasahankara-mahat-tattvaniti saptavaranani — (Sarartha-darsini 
2.1.25). Jiva Gosvami does not comment. 

There is another explanation. Vallabhacarya writes: samyukta- 
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padan madhye $ünyam sthanam nivaritam. jaladi-prakrty-antani 
saptavarana-rip ani, “Because the place is joined together, the void 
in the middle is a location that is not accounted for. The form of the 
seven coverings begin from water and end with prakrti” (Subodhini 
2.1.25). That is substantiated in the following verse: 


etad andam visesakhyam krama-vrddhair dasottaraih | 
toyüdibhih parivrtam pradhanenavrtair bahih || 


“The cosmic egg, known by the name of Visesa, is covered by 
layers, beginning from water and ending with pradhana, that are 
sequentially ten times bigger.” (3.26.52). 


Furthermore, above the Garbhodaka Ocean, the eight layers are 
counted as such, but within that ocean the earth layer is encapsulated 
by the ocean on one side and by the layer of water on the other, so 
it is not accounted for. At any rate, the notion of five elements is 
symbolism: Ether, air, fire, water, and earth denote the space-time 
continuum, gases, light (and form), liquids, and solids respectively. 


10.14.12 
utksepanam garbha-gatasya padayoh 
kim kalpate matur adhoksajagase | 
kim asti-nasti-vyapadesa-bhisitam 
tavasti kukseh kiyad apy anantah || 


upajati (12) 
(the fourth line is irregular) 


utksepanam—thrusting; garbha-gatasya—a fetus’ (“gone to the 
womb”); padayoh—both feet; kim—whether; kalpate—is suitable; 
matuh—unto the mother; adhoksaja—O Adhoksaja; dgase—for an 
offense; kim—whether; asti—[it] exists; na asti—[it does] not exist; 
vyapadesa—by the designations; bhüsitam—adorned (called); tava— 
Your; asti—is; kukseh—of [Your] abdomen (or of Your interior); 
kiyat api—howsoever large; anantah—outside (“not inside"). 


adhoksajaY garbha-gatasya (sisoh) padayoh utksepanam kim 
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(svasya) matuh agase kalpate? tava kukseh anantah kiyad api (vastu) 
asti-nàásti-vyapadesa-bhüsitam kim asti? 


*O Adhoksaja, does a fetus thrust the feet for the purpose of 
offending the mother? Is there a thing, howsoever extensive, that 
is adorned with the designation of ‘existence’ or ‘nonexistence’ 
outside Your abdomen? 


Sridhara Svàmi— "Is the kicking of the feet by a fetus (garbha- 
gatasya = sisoh) for the sake of offending the mother?" (matuh kim 
agase kalpate = matuh kim aparadhaya bhavati). 

“Is there anything outside Your abdomen?” The words asti- 
nasti-vyapadesa-bhisitam means “anything called (bhüsitam = 
abhihitam) by the words ‘being’ and ‘non-being’,” or “by the words 
‘subtle’ and ‘gross’” or “by the words ‘cause’ and ‘effect’.” Or 
“anything on the topic of the abovementioned words" (bhüsitam 
= bhü-usitam = bhuvi sthitam) (bhuvi = visaye). Thus this phrase 
simply means sarvam vastu (all things). 

“Adhoksaja, is there anything at all (kiyad api = kificid matram 
api) outside (anantah = bahih) of Your abdomen (tava kukseh)?” 
The sense is: “There is nothing at all.” Hence the gist is: “My offense 
should be forgiven, like an offense is to be forgiven by a mother— 
because, since everything is contained in Your abdomen, I am like 
such a baby.” 


Sanatana Gosvami—“An offense to You being done by persons 
like me simply cannot happen.” The vocative ‘Adhoksaja’ signifies: 
Sakatasya adhah tadiye akse punar-jatopama, “O You who were as if 
born again under a cart, at its axle!” For example, in Sri Hari-vamsa, 
in Sri-vasudeva-mahatmya, there is a statement of Sri Narada: 


adho "nena Sayanena Sakatantara-carina | 
raksasi nihata raudra sakuni-vesa-dharini || 
pütanà nama ghorà sa maha-kaya maha-bala | 
visa-digdham stanam ksudra prayacchanti janardane || 
dadrsur nihatam tatra raksasim vana-gocarah | 
punar jato "yam ity Ghur uktas tasmād adhoksajah || 
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“The Raksasi named Putana had a huge body, was fierce and 
frightful. She was mean and very powerful. She assumed the 
appearance of a bird. While offering her breast smeared with poison 
to Janardana, He, who had gone within a handcart, underneath, 
and was lying down, killed her. Those who were grazing the cows 
near the forest saw the Raksasi dead there. They said: “He is born 
again.” He is called ‘Adhoksaja’ for that reason.” (Hari-vamsa 
2.101.30-32)* 


And this has been explained by its venerable commentator: adhah 
Sakatasyakse punar-jata ivety adhoksajah, “He was as if born again 
at the axle under a cart, and so He is Adhoksaja.” Therefore the 
vocative is said because of intimating, in light of this, that He has 
great pastimes, a fact which expounds His being the prince of Vraja. 
Thus, the vocative contains another reason for not acknowledging 
the offense. By using this name, Brahma hints, “O Lord, in Your 
pastimes in this world You committed theft and many other 
offenses. Still, it is seen that the people of Vraja always forgave You 
and gave You their mercy. For this reason also, You should forgive 
my offense.” 


Jiva Gosvami—Additionally, “An offense to You that is being 
done by persons like me simply cannot happen, because You, by 
making this one universe too in Your abdomen, like a mother, out 
of mercy for us, though You are the master of unlimited millions of 
universes of that kind, are resplendent.” In this verse he praises Him 
in this way as the Purusa who is a particular Pradyumna, the inner 
controller of Hiranyagarbha, of the variety of the second Purusa. 

The vocative ‘Adhoksaja’ is derived as: sva-niyamyatvena 
adhah-krtam aksa-jam indriyam samarthyam yena he tadrsa, “O You 
by whom the senses, that is, sensory ability, are made low, because 
they are governed by You.” The drift is: “Because my senses too are 
under Your control, an offense whose basis is I, a fool and a wretch, 
is not to be acknowledged.” 


253 This is a different pastime because in the Bhagavatam it is said that 
the cart overturned when Krsna kicked it (10.7.7). For the details, consult 
the appendix of chapter nine. 
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Here the word kuksi (abdomen) only refers to the body of 
Viraja (Virat), who is imbued with acintya-sakti, is the pervader and 
is the form of the coarse body of Hiranyagarbha, which is the subtle 
body and the samasti-jiva (the totality of souls). 

There is another explanation: “The kicking of the feet by a fetus 
that has entered the womb (garbha-gatasya = garbha-pravistasya).” 
Being completely sunk is hinted at. Brahma thus compares himself 
to such a fetus. “Is the striking with both feet in the mother’s womb 
for the sake of an offense (agase = aparádhaya) to the mother? Is 
it considered as such? (aparadhaya iti kim kalpate)" No, it is not so 
considered. On the contrary, it is for the sake of the mother's joy: *I 
have a baby. The baby is alive." The import is: *You should think of 
it in that way. It was not for the sake of offending." 

Incase He were to reply, “The baby remainsin her belly. Are you 
staying in My belly?", Brahma says asti-nasti-vyapadesa-bhusitam. 
The Mimamsakas say: asti idam, “The world exists." The Sankhyas 
say: násti, “It does not exist." The Sankhyas, who have no I$vara, say 
“It is adorned only with a specific disguise (vyapadesa-bhüsitam = 
visesena apadesa-mátra-bhüsitam) like the son of a barren woman." 
“Does that which is adorned, and perceptibly too, by these scriptural 
theories exist outside Your abdomen?” In other words, “Does that 
which is manifest (bhüsitam = prakasitam), howsoever extensive it 
might be (Kiyad api), exist outside (anantah = bahih) the abdomen 
(kukseh = udarasya) of You who are the Purusa that is the inner 
controller of Hiranyagarbha? Tell me. There is nothing. For that 
matter, I too am outside due to being the basis of all." The idea is 
the offense should be forgiven. 

Or the sense is: *Nothing adorned, i.e. made to be resplendent, 
by one's opinions (bhüsitam = sva-sva-matyàá sobhitam) by talking 
about (vyapadesena = kathanena) creation (asti = janma) and 
destruction (nàsti = nasa), is outside Your abdomen.” Even when 
the world is destroyed, there is no loss. Therefore it is said: bhiisitam 
(adorned). 


Krama-sandarbha—Brahma specifically establishes that he is a son. 


Visvanatha Cakravarti—“Moreover, by all means my offense 
deserves to be forgiven because You are the mother.” He utters 
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this verse while contemplating on a oneness with Padmanabha, the 
second Purusa (on the Garbhodaka Ocean). *Does a fetus thrust 
both feet to offend the mother?" Of course not. “Is there a thing, 
i.e. the world (vastu jagad-ripam is added), howsoever large, i.e. of 
the nature of one entire world (kiyad api = ekatva-bhuvanatmakam 
api), that is adorned with the designations ‘it exists’ or ‘it does not 
exist’ (asti-nasti-vyapadesa-bhisitam = astiti nastiti và vyapadesena 
bhisitam) outside Your abdomen?” Rather, everything is inside. 
The above refers to the two theories of “The world is real” and “The 
world is unreal.” 

The gist is: “Since Itoo amin Your abdomen, You should forgive 
my offense like a mother a child’s,” on account of His statement: 
pitaham asya jagato mata dhata pitamahah, “IĮ am the father of this 
universe, and its mother, maker, and grandfather" (Bhagavad-gità 
9.17). 


Baladeva Vidyabhüsana— "Why do you compare yourself to 
a baby? Are you My baby?" Brahma responds with asti-nàásti- 
vyapadesa-bhüsitam. Asti is expressive of a conscious thing. Nasti is 
expressive of an inert thing. “Is there any (kiyad api kim asti = kificid 
api kim asti) world of the nature of consciousness and inertness (cij- 
jadatmakam jagat is added) that abides (usitam = sthitam) in the 
place, i.e. in the scope (bhū = bhuvi = visaye), of both of those, asti 
and nasti, outside Your abdomen?” The sense is: There is nothing. 
Those meanings of asti and nàsti are well-known, in reference to 
Visnu Purana: 


jyotimsi visnur bhuvanani visnur 
vanani visnur girayo disas ca | 
nadyah samudras ca sa eva sarvam 
yad asti yan nasti ca vipra-varya || 


“The stars are Visnu. The worlds are Visnu. The forests are Visnu, 
as are the mountains, the directions, the rivers, and the oceans. He 
is everything. Whatever exists and whatever does not exist is He, O 
best Brahmana." (Visnu Purdna 2.12.38) 


“Therefore my offense should be forgiven by You, the mother, 
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since I too, who have fallen within the universe, am included in 
Your abdomen, because You said: pitaham asya jagato mata dhata 
pitamahah (Bhagavad-gita 9.17).” And that is said with the desire to 
express the oneness with Garbhoda-$aya Visnu. 


Vira-Raghava— The example in the second half of the verse con- 
trasts the first example. 


Vallabhacarya—“Is there a world (jagatis added) adorned (bhüsitam 
= alankrtam) by the two words ‘existence’ and ‘nonexistence’ 
(asti-nasti-vyapadesa = bhavabhava-sabdabhyam) outside Your 
abdomen?” 


Sukadeva Acarya—“Is there anything outside Your abdomen?" The 
sense is: There is nothing. This is from Sruti: yac cásyehásti yac ca 
nasti sarvam tad asmin samahitam iti, “[Within the city of Brahman 
there is a small lotuslike place. Within it is a small inner sky. What is 
it? What exists there should be sought, and inquired into. The space 
within the heart is as vast as space. Heaven and Earth are included 
in it. Fire and air, the sun and the moon, as well as lightning and stars 
are included in it.] All that exists here, as pertaining to the world, 
and all that does not exist (or all that is conscious and all that is 
inert) is included in it” (Chandogya Upanisad 8.1.3). 


ANNOTATION 
Whatever is outside of Garbhodaka-sayi Visnu is also inside 
of Him. For instance, there is a mention of material elements 
within Garbhodaka-sayi Visnu (3.8.13-15). Visvanatha Cakravarti 
expounds: esa eva samastis tasya nabhi-dvarat kamala-nabhatmako 
bhavisyati. sa eva punas caturdasa-lokatmako  vairaja-samjfiah 
sthülo bhavi süksmas tu hiranyagarbhah vairadja eva visargady- 
artham catur-mukho bhaviti brahmanas traividhyam, “That very 
samasti will become the lotus stem arising through the Purusa’s 
navel. Then, that lotus stem will become the coarse form known as 
Vairaja (Virat), which comprises the fourteen worlds. The subtle 
form, Hiranyagarbha Vairaja, will become the four-faced one for 
the sake of secondary creation and so on. These three, i.e. Virat, 
Hiranyagarbha, and Caturmukha, are Brahma’s three forms” 
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(Sarartha-darsini 2.10.13). Or the verse under discussion connotes 
Damodara’s abdomen: He showed the Universal Form. 


10.14.13 
jagat-trayantodadhi-samplavode 
narayanasyodara-nabhi-nalat | 
vinirgato "jas tv iti van na vai mrsa 
kim tv isvara tvan na vinirgato ’smi || 


upajati (11) 
(the third line is irregular) 


jagat-traya—of the three worlds; anta—at the end; udadhi—of the 
oceans; samplava—during the deluge (or during the multitude); 
ude—in the water; narayanasya—of Narayana (of Garbhodaka- 
sayi Visnu); udara—on the abdomen; nábhi—of the navel; nalat— 
from the lotus stem; vinirgatah—emerged; ajah—the unborn one 
(Brahma); tu—only (or a verse filler); iti—(marks the end of the 
quotation); vak—the utterance; na—not; vai—certainly; mrsa— 
false; kim—whether; tu—but; isvara—O Lord; tvat—from You; na 
vinirgatah asmi—1 did not emerge (or [I] have not emerged). 


jagat-trayantodadhi-samplavode (Saydnasya) nardyanasya udara- 
nabhi-nalat ajah tu vinirgatah iti (ya) vag (asti, sā) vai mrsa na 
(bhavati, tathapi) tu, i$vara! (tvam vada): kim asmi tvat (tvat = 
tvattah) na vinirgatah? 


“Certainly, this statement is not false: “After the deluge at the end 
of the three worlds, the oceans were a uniform mass. From the lotus 
navel on the abdomen of Narayana, who was reclining in those 
waters, the unborn one emerged.” O Lord, did I not arise from You? 


Sridhara Svami—In this verse he says: “Moreover everyone knows 
that I was born from You, and ina specific way too.” “The statement: 
“The birthless one emerged from the lotus stem of the navel on the 
abdomen (udara-nabhi-nalat = udare nabheh nalat) of the Narayana 
in the water (ude = udake) during the unification (samplava = 
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samslese) of the oceans during the dissolution (anta = pralayante) 
of the three worlds" is certainly (vai = niscitam) not false (iti van 
na mrsa = iti ya vak sa tàvat mrsá na bhavati). But nevertheless (tu 
= tathàpi tu), O Lord, did I not arise (kim tvan na vinirgato "smi = 
aham kim na utpannah asmi) from You (tvat = tvattah)?" The sense 
is: *Of course I arose from You." 


Sanatana Gosvami— And specifically, the offense of me who am 
the son should be forgiven by You, the direct father." The word 
nálam means kamala-dandah (lotus stem). A lotus is indirectly 
perceived by that. Or nálam means kamalam (lotus), by the text in 
Visva-kosa, naline tu nalam matam, “Nala means nalina (lotus)." 
The taddhita suffix (which changes nala to nàla) has the sense of 
svartha (no change in meaning). Or nalat (from the lotus) means: 
tadiya-madhya-bhagat, “from the middle part of the lotus." 

With the word tu (only) (in ajas tu, “only I, the unborn”), he 
makes one perceive that he is special compared to others, given that 
he originated from it, directly. For this reason there is the word vi (in 
a special way) in vinirgatah (emerged). Therein, the implied sense of 
nirgatah is that he stayed within the abdomen for a long time. 

“O Lord!” In this way, with bhakti he addresses Him as the 
Almighty, thinking that calling Bhagavan the father is inappropriate. 
Or the drift is, “O Lord, although I emerged from Narayana, I 
emerged only from You,” because of a nondifference between 
Narayana and I$vara. 


Jiva Gosvami—“And specifically, out of mercy You should forgive 
me by being attributed the idea of being my father too." In this way 
he also praises Him as the Purusa who is the inner controller of 
Virat, is a particular Aniruddha, and is another variety of the second 
Purusa. 

Sridhara Svàmi gives this meaning to the compound jagat- 
trayantodadhi-samplavode: “in the remaining water of the deluge of 
the oceans (udadhi-samplavode = udadhi-samplavasya avasistodake) 
during the material dissolution—in the waters remaining at the 
beginning of brahma-kalpa (Brahma's day)—of the three worlds, 
i.e. of the universe that has coverings." 

Or that compound means: jagat-trayasya yah antah sarvadho- 
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bhagah tatra yad | udadhi-samplavodakam | garbhodakam 
garbhodakhyah ekarnavah tatra, “in the one ocean, Garbhodaka, 
also known as Garbhoda, in the middle of the three worlds, i.e. in 
the lowest part of all, of the three worlds.” The word nalam means 
kamala-dandah... (The rest of the commentary is the same.). 


Visvanatha Cakravarti—Brahma speaks in case Krsna were to say: 
“Obviously, a son goes out of the mother's womb. It does not always 
stay in the womb." Jagat-trayantodadhi-samplavode is construed as: 
jagat-trayasya ante pralaye udadhinam samplavah eki-bhàvah tad- 
udake, “in the water of the unified existence (samplava = eki-bhava) 
of the oceans during the dissolution of the three worlds.” 
Regarding ajas tu (only I, the unborn one), the sense is, “Let 
another emerge or not emerge.” Nu means bhoh (a term expressive 
of a vocative).?^ Nonetheless, “Did I not emerge (na vinirgato ’smi 
= aham na vinirgatah)*>> from You (tvat = tvattah)? I certainly did.” 


Srinatha Cakravarti—^As I am the mother of all, since everything 
was in My abdomen, so I belong to you too. Hence I’ll forgive your 
offense, but only after forgiving everybody else's offenses." Brahmà 
responds in this verse. “I was born only from You. You are my 
father. You are not another father, as in the case of everybody else, 
therefore how might I be similar to the jivas? Everyone has some 
mother and some father, but only You are my father and mother, so 
this offense should be pardoned.” 


Srinivasa Süri—"Everything is in Your abdomen insofar as the 
entire material manifestation sequentially came out of You." This 
Narayana was reclining on the coils of Sesa on the one ocean after 
final dissolution. 


254  Vi$vanàtha Cakravarti seems to have the reading kim nu instead of 
kim tu, though kim nu is not listed anywhere. The gloss of nu as bhoh is also 
seen in Brhat-krama-sandarbha. In manuscripts in Bengali script, the letters 
n and t almost look the same. 

255 As an indeclinable, asmi can mean aham (I): asmi ity avyayam aham 
ity asya nipato ’sti, “Asmi is an indeclinable. It is a replacement of aham” 
(HNV 632 vrtti). Sridhara Svāmī takes asmi as a verbal form. Connected 
with the past passive participle, vinirgatah (I emerged), asmi imparts the 
sense of the past perfect tense in English: “I have emerged.” 
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10.14.14 
narayanas tvam na hi sarva-dehinam 
atmasy adhisakhila-loka-saksi | 
narayano "gam nara-bhü-jalayanat 
tac capi satyam na tavaiva maya || 


(half-equal meter) 
(indra-vamsa and indra-vajra) 


narayanah—Narayana; tvam—You; na hi—not; sarva-dehinam— 
of all those who have a body; atma—the Soul; asi—are; adhisa—O 
overlord; akhila-loka-saksi—the witness of the entire world; 
narayanah—Narayana; arigam—a portion (an amsa); nara-bhü- 
jala—the water that originates from Nara; ayanat—because of 
[being] the shelter of (or because of being one whose place to stay is 
[water]); tat—that [portion] (or that water) (or that state of always 
reposing on the water); ca—and; api—also; satyam—real; na—not; 
tava—Y our; eva—only; maya—Maya. 


adhisa! tvam (kim) narayanah na hi (asi? apitu tvam narayanah asi, 
yatah tvam) sarva-dehinam ātmā asi.(tvam) akhila-loka-saksi (asi. 
yah) nara-bhi-jalayanat narayanah (asti, sah tava) angam (bhavati. 
kim)ca tat tava (angam) api satyam eva (asti. tad angam) maya na 
(bhavati). 


“You are not Narayana? You are the Soul of all embodied beings! 
O overlord! You are the witness of the entire world. Narayana, so 
called because He stays on the water that originates from Nara, is an 
aspect of Yours. And that too is real. It is not Your Maya. 


Sridhara Svami— "1f so, you're the son of Narayana. Why have you 
come to Me?” Brahma responds here. With a modulation of the 
tone of voice, the negation “You are not Narayana” is turned into an 
affirmation: *You are not Narayana?" The drift is: *Of course You 
are Narayana.” In case He retorts: “How am I Narayana?” he says: 
sarva-dehinam atmasi (You are the Soul of all embodied beings). “In 
that sense too, how could You not be Narayana?” The derivation 
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of the name Narayana with regard to that is: naram jiva-samühah 
ayanam ásrayah yasya sah, “He whose basis (ayana = asraya) is the 
multitude of souls (nara = jiva-samüha)." The idea in this derivation 
is: “You are Narayana on account of being the Soul of all embodied 
beings." 

Adhisa (O controller of all) is a vocative. Brahma means to say 
once again, “Are You not Narayana?” The word adhisah?* means 
pravartakah (impeller). Because of that, the name Narayana means: 
narasya ayanam pravrttih yasmat sah, “He from whom the souls 
are set in motion." “Thus, in this way too You are only He." Or 
the separation is: akhila-loka-saksi, “You directly see the whole 
world” (= tvam akhilam lokam sākşāt pasyasi). Therefore the name 
Narayana signifies: nāram ayase janasi, “You know the souls." 
Again the gist is, “You are Narayana, period.” 

“You identify Me with Narayana by an etymological derivation, 
yet that word is well known in a conventional sense.” Suspecting 
this he says: narayano ‘ngam nara-bhi-jalayanat, which denotes: 
narad udbhitah ye arthah tatha narad jatam yad jalam tad-ayanad 
yah narayanah prasiddhah sah api tava eva angam muürtih, “The 
Narayana who is renowned because His basis is both all the tattvas 
arisen from Nara and the waters which came from Nara (Himself), 
is only a form of Yours.” For instance, it is remembered: 


naràj jatani tattvani naraniti vidur budhah | 
tasya tany ayanam purvam tena narayanah smrtah || 


“Erudite persons know that the fattvas produced from Nara 
are nara. Those ones are His first place to stay. Therefore He is 
remembered as Narayana.” (Smrti) Likewise, it is said: 


256 By writing adhisah, Sridhara Svāmī refers to the other reading of the 
verse: adhiso ’khila-loka-saksi, seen in Vallabhacarya’s edition. 

257 The name Nara is a synonym of Purusa (Sarartha-darsini 2.10.11). 
Moreover, the name Narayana can designate Sankarsana in the Causal 
Ocean (Brahma-samhita 5.12), and by extension, Maha-Visnu (Brahma- 
samhita 5.10), Garbhodaka-sayi Visnu (Bhagavatam 2.10.11), Ksirodaka- 
sayi Visnu (Laghu-bhàgavatàmrta 1.2.34), and the Lord of Vaikuntha. In 
this quotation and in the next, the word nara is formed by the rule: tatah 
prabhavati, “[The suffix a/n] is applied in the sense of:] it emanates from it" 
(HNV 1158) (Astadhyayi 4.3.83). 
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apo nara iti proktà apo vai nara-sünavaf | 
ayanam tasya tah purvam tena narayanah smrtah || 


* Water, called nara, is the offspring of Nara. His first place to stay 
is that, therefore He is remembered as Narayana." (Visnu Puràna 
1.4.6) 


“How is it that My body, which is not delimited, has water as its 
basis?" Therefore he says tac capi satyam na.?5 


Sanatana Gosvami— "He is an aspect of Yours" means “He is one 
form of Yours" (arigam = tava eva rüpam ekam). “If it is said that 
Narayana has an upddhi (material adjunct) in reference to nara- 
bhi-jalayanat (because of being the basis of the water that came 
from Nara), then does it not follow that, due to being unreal because 
of an upàádhi, Narayana is unreal?" In reply he says: “That water 
is real, but not by Your illusory energy (tac cápi satyam na tavaiva 
maya = tad api jalam satyam eva, na ca tava máyaya).?*? Just as 


258 Jīva Gosvàmi comments on Sridhara Svàmi's last sentence as follows: 
anyat taih. tatra tac ceti jalady-àsrayatvam ity arthah, “In his commentary, 
the word tat cited from the verse denotes “being one whose basis is water” 
(LVT 10.14.14). Ganga Sahàya expounds Sridhara Svami’s commentary: 
“With tac capi he rejects a delimitation obtained in terms of being one 
whose basis is water: “Being delimited, as one whose place to stay is water, 
is not real (tac capi satyam na = jalayanatvena paricchinnatvam api satyam 
na bhavati), rather it is only Your Maya for the sake of pastimes. In truth 
Your form is all-pervasive.”” (Anvitartha-prakasika) 

259 Moreover, in Nighantu 1.12, the word satyam is a synonym of water, 
and so tac capi satyam na tavaiva maya can mean: “And that water too is 
not Your Maya.” The water of the Causal Ocean is real: pradhana-parama- 
vyomnor antare viraja nadi, vedanga-sveda-janitais toyaih prasravita subha, 
“The Viraja River is between Pradhàna and the spiritual sky. Itis resplendent, 
and is caused to flow by the waters generated from the Vedangas” (Padma 
Purana, quoted in Bhagavat-sandarbha 10.7 and in Caitanya-caritamrta, 
madhya 21.50). Furthermore, commenting on: apo ’sraksic chucih Sucih, 
“The pure one created pure waters" (Bhdgavatam 2.10.10), Visvanatha 
Cakravarti says: apo garbhoda-samjno asraksit. sucih svayam atah sucih 
suddhah, na tu ksirodàdi-tulyà ity arthah, “He created the waters, called 
Garbhoda. He Himself is pure, therefore the water is pure, but it is not 
similar to the Milk Ocean and so on” (Sarartha-darsini 2.10.10). In their 
next commentaries, Sanatana Gosvami and Visvanatha Cakravarti say the 
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an anga is real, that is so too (tad api): This is the meaning of the 
word api, insofar as there is proof that the water is real, because His 
pastimes are real; because, in that way, the place of repose (ayana) 
is an expedient for that; and because the water was produced from 
Nara, an Avatara of the Lord. Consequently, since it too is not 
delimited, inasmuch as it is not illusory, the fact that Narayana too is 
not delimited is unobstructed. 

There is another explanation. Realizing that Krsna's glory is 
much superior to Nàrayana's, he, afraid of saying that Heis Narayana, 
reverentially says: “O overlord of the sphere of the universe (adhisa 
= brahmanda-mandaladhisvara), You are not Narayana (narayanas 
tvam na = tvam narayanah na bhavasi) because (hi = yatah) He who 
is Narayana on account of nara-bhi-jalayana is a plenary portion of 
Yours (avigam = amsah),” due to being said with this: 


bhütair yada paficabhir atma-srstaih 
puram viràjam viracayya tasmin | 


water of the Garbhodaka Ocean is material, but in Brhad-vaisnava-tosani 
10.14.16 Sanatana Gosvami says it is real. Furthermore, it is not impossible 
that Virat generated the Garbhodaka Ocean. As such there would be 
no circular reasoning in the verse beginning apo narah. For example, in 
Bhagavatam 3.6.4-6 it is said that Virat stayed on the Garbhodaka Ocean. 
In Bhagavatam 2.10.10, it is said that Garbhodaka-sayi stays on that ocean, 
but starting from 2.10.15 He is considered as if He were Virat. At first, 
Virat arose from the elements (Bhagavatam 3.6.4). After the creation of 
the Garbhodaka Ocean, Garbhodaka-sayi Visnu merged Virat within 
Himself. Eventually, Virat emerged from the lotus on His navel (Sarartha- 
darsini 2.10.13). The Bhagavatam states that the Garbhodaka Ocean arose 
from Visnu (sva-srstasu, Bhagavatam 2.10.11). However, there could be 
an intent to establish a nondifference between Virat and Garbhodaka- 
sayi Visnu. Thus, the word Nara, i.e. Purusa, can denote Virat. Visvanatha 
Cakravarti says: purusas tat-pratimatvenopadsyamano vairajo "pi bhagavac- 
chabdenocyate, “The word purusah in this verse also signifies Virat, who is 
being worshiped as a symbol of the Purusa and who is denoted by the word 
Bhagavan” (Sarartha-darsini 2.1.25). Similarly, there might not be circular 
reasoning in Maha-Visnu's being called Narayana, because Sankarsana 
manifested the waters of the Causal Ocean: narayanah sa bhagavan apas 
tasmat sanátanát, āvirāsīt karanàrno-nidhih sankarsanatmakah, “He is Lord 
Narayana, of the nature of Sankarsana. The waters comes from Him, who is 
eternal: The Causal Ocean appeared” (Brahma-samhita 5.12). Maha-Visnu 
was described in Brahma-samhita 5.10-11 and is again mentioned in 5.14. 
The intent is to establish the oneness of these forms. 
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svamsena vistah purusabhidhanam 
avapa narayana adi-devah |l 


* When the first God, Narayana, got the designation of Purusa, He 
fashioned an abode, the universe, with the five elements, which 
were created from Himself, and He entered it as His own amsa.” 
(11.4.3)? 


In this citation, Narayana is the Avatarin, Sri Purusottama, who 
got the designation of Purusa. The sense is “He became the 
Narayana who reclines on the water.” However, Krsna is the 
complete Purusottama, because it is going to be said: yan-mitram 
paramanandam pürnam brahma sanatanam, “Their friend, because 
of whom the bliss is the highest, is the complete, eternal Brahman” 
(10.14.32). 

Therefore: akhila-loka-saksi, “You are the witness of all the 
universes, in which all the worlds are located” (= tvam akhilah lokah 
bhuvanani yesu tani akhila-lokani brahmandani tesam saksi) because 
it was said: kvedrg-vidhaviganitanda-paranu-carya and so on, “like 
vents for the coming and going of atoms which are the innumerable 
cosmic eggs of this kind” (10.14.11) and because precisely at that 
time millions of universes within Vrndavana were seen of their own 
accord. 

Narayana, on the other hand, is the Lord of only one universe, 
and so sarva-dehinàm atmasi (You are the Soul of all embodied 
beings) means: “You are the Soul of the Virats, in whom all 
embodied beings, the individual souls, exist." The Virats are the 


260 In Krama-sandarbha 11.4.3, Jiva Gosvami says the Narayana in the 
verse quoted is denoted by verses 11.9.16-18. In other words, this Narayana 
is the Sankarsana who reclines in the Causal Ocean. He is differentiated 
from Maha-Visnu because He has no upadhi (nirupadhikah, Bhagavatam 
11.9.18), i.e. Pradhana has not manifested. When He glances at Maya He is 
called Maha-Visnu (Caitanya-caritàmrta, madhya 20.265). When Pradhana 
(Prakrti) is manifested, then Sankarsana is called Purusa. Moreover, here the 
five elements are said to be created by the Lord. Here is an explanatory text: 
vyaktadayo vikurvana dhatavah puruseksayà, labdha-viryah srjanty andam 
samhatah prakrter balat, “Having obtained energy, being transformed by 
the Purusa’s glance, mahat and other tattvas combine by the influence of 
Prakrti and create the cosmic egg” (11.22.18). 
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totality of souls existing in countless billions of universes. The rest 
of the explanation is the same as before. Someone might object: “It 
is said: 
brahma tad upadhàryatha saha devais tayā saha | 
jagama sa-trinayanas tīram ksira-payonidheh || 
tatra gatvà jagan-natham deva-devam vrsakapim | 
purusam purusa-süktena upatasthe samahitah || 


“Fully pondering over that, Brahma, accompanied by the three-eyed 
Lord and the gods, went with her to the shore of the Milk Ocean. 
After going there, in full concentration Brahma worshipingly praised 
the Purusa, the master of the universe, the god of gods, Vrsakapi, 
with the Purusa-sukta." (10.1.19-20) 


“It is thereby concluded that Krsna is the Purusa known as Narayana 
insofar as the Visnu who reposed on the Milk Ocean, is the inner 
controller of Virat and is the Purusa known as Narayana descended 
from His godly abode, as the form of Krsna, so why is it said: tvam 
narayano na (You are not Narayana)?” Yes, it’s true, but the topic 
should be understood as follows: 


jagrhe paurusam ripam bhagavan mahad-adibhih | 
sambhütam sodasa-kalam adau loka-sisrksayà || 
yasyambhasi $ayanasya yoga-nidram vitanvatah | 
nàbhi-hradambujad asid brahma visva-srjam patih || 
yasyavayava-samsthanaih kalpito loka-vistarah | 
tad vai bhagavato rüpam visuddham sattvam ürjitam || 


“In the beginning, because of a desire to create the world the Lord 
assumed the form of the Purusa (Maha-Visnu), in which there are 
sixteen kalas. It came into being, and mahat and other tattvas also 
came into being. Brahma, the master of those fundamental things 
which create the world, originated from the lotus on the lake of the 
navel of that form (Garbhodaka-sayi Visnu), which was reposing on 
the water and was expanding yoga-nidra (sleep which is trance”). 


261 Sridhara Svāmī glosses yoga-nidram as: yogah samadhis tad-rüpam 
nidram (Bhavartha-dipikà 1.3.2). 
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The expanse of the planets is fancied as the locations of His limbs. 
That form of the Lord is pure sattva and is excellently potent.” 
(1.3.1-3) 


This is the meaning: “At the beginning of creation, Bhagavan, Sri 
Purusottama, assumed, i.e. manifested (jagrhe = praduscakara), the 
form of the Purusa, with the intent to create by means of mahat and 
other fundamental principles, by His own glance at the creation." 
What is the form of the Purusa like? sambhütam sodasa-kalam, “in 
which there are sixteen qualities" (sodasa-kalam = sodasa-kalah 
gunah yatra tat). The sixteen are the eight, the six, and the two in 
these three verses, sequentially: 


anima mahima praptih prakamyam laghimesita | 
tatha kamavasayitvam vasitety asta-siddhayah || 


“The eight mystical perfections are anima, mahima, prapti, 
prakamyam, laghima, isita, kamavasayitvam, and vasita.” 


ai$varyasya samagrasya viryasya yasasah Sriyah | 
jfíana-vairagyayos capi sannam bhaga itingana || 


“The word bhaga is the designation of these six: full supremacy, full 
prowess, full renown, full beauty and wealth, full knowledge, and 
full dispassion.” (Visnu Puràna 6.5.74) 


lila-krpabhidhau visnoh sva-pararthau gunav ubhau | 
lila svasyaiva saukhyaya paresam tu krpa smrta || 


“Both qualities of Visnu’s, called /ila and krpa, have a purpose 
focused on Him. Lila is for His happiness, but krpa is for others’ 
happiness.” 


The first Purusa manifests the mahat-tattva and the sixteen principles 
of matter. The second Purusa then enters the material universe and 
resides there. This is described in the Bhagavatam verse 1.3.2 quoted 
above. After the material universe is created and the second Purusa 
incarnation enters it and lies down on the waters of the Garbhodaka 
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Ocean, a lotus flower grows from the Purusa's navel lake. On 
that lotus Brahma is born. What is that lotus like? yasyaávayava- 
samsthanaih kalpitah loka-vistarah, “The expanse of planets is 
fancied as parts, such as a pericarp and leaves, of the lotus of the 
navel lake” (= nabhi-hradambujasya avayavaih karnika-patradibhih 
loka-vistarah kalpitah). What is the form of Narayana like? That is 
described in verse 1.3.3. It should not be thought that Ksirabdhi-sayi 
Visnu is an Avatara other than Garbhodaka-sayi Visnu, because 
only He entered the lotus of the worlds. There is a narration of this 
Purusa in the third canto: tal loka-padmam sa u eva visnuh pravivisat 
sarva-gunavabhasam, “He, Visnu, entered the lotus of the worlds. 
That lotus had the splendor of all the gunas” (3.8.15). 

Of this Purusa, twenty-two Avataras are described, beginning 
from: sa eva prathamam devah kaumáram sargam asthitah,?* 
“At first, He inhabited the four unmarried sons of Brahma, the 
Kumaras” (1.3.6) and culminating in Kalki. Although Krsna too, 
because He is on that list, is described as an Avatara of the Purusa, 
His position is unique: ete camsa-kalah pumsah krsnas tu bhagavan 
svayam, “These are amsas and kalas of the Purusa. Krsna, however, 
is the Lord Himself” (1.3.28). These ones, the Kumaras and others, 
are amsa-kalas of the Purusa (pumsah = purusasya). The difference 
between them was done by the venerable one.?? Concerning krsnas 
tu bhagavan, the word tu (but) is used to introduce a distinction: 
It has the sense of bhinnopakrama (a different beginning): The 
Bhagavan who took the form of the Purusa is Krsna, and moreover: 
independently (svayam = svatantryena), not by the logic “like a lamp 
that originated from a lamp." He was not originated in-between, 


262  asritah (BBT edition). 

263 | kumara-nàradàdisv adhikarikesu yathopayogam amsa-kalavesah. 
tatra kumáradisu jfianavesah. prthvadisu sakty-avesah. krsnas tu bhagavan 
saksan narayana eva, “An amsa-kald is a particular type of dvesa, according 
to the qualification, among the qualified persons beginning from the 
Kumaras and Narada. Of those, the Kumaras and others are jfianavesa, 
and Prthu and others are sakty-dvesa. Krsna, however, is directly Lord 
Narayana” (Bhavartha-dipikà 1.3.28). Visvanatha Cakravarti says Brahma 
became the Kumaras: kumdaresu pradurbhavam praptah san brahma 
brahmano bhitva brahmacaryam cacara, “Having obtained an origination 
in the Kumaras, Brahma became Brahmanas and performed brahmacarya” 
(Sarartha-darsini 1.3.6). This idea is taken from Sridhara Svāmī. 
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rather Krsna is like the original lamp, and all the other forms of the 
Lord are like lamps lit from the original lamp. For instance: 


yasyaika-nihsvasita-kalam athàvalambya 

jivanti loma-vila-jà jagad-anda-nathah | 

visnur mahan sa iha yasya tanü-viseso?* 
govindam àdi-purusam tam aham bhajami || 


“The Masters of the egg-like universes originate from the pores of 
Maha-Visnu and live for the duration of one breath of His. I worship 
Govinda, the primeval Purusa, of whom Maha-Visnu is a particular 
body." (Brahma-samhita 5.48) 


Therefore, counting Krsna, the best Avatarin;?? among the Avataras 
is done so that His special sweetness be compared to the sweetness 
of other Avataras’ including the Lila Avataras. 

“Fine, Krsna is complete in every way. But why is the Purusa 
on the milk ocean an amsa, since He is mentioned in moksa- 
dharma (Mahabharata), Padma Purana, etc., as the Aniruddha of 
a caturvyüha?" It's true. In fact, Vasudeva and other forms of the 
Catur-vyüha are all plenary portions of Lord Krsna, whose great 
glory is unexcelled. Aniruddha and other forms of the Catur- 
vyüha are expanded from Maha-Narayana, and Maha-Narayana 
is expanded from Lord Krsna. This is described in the Brahma- 
samhita verse quoted above, where yasya (in sa iha yasya) means 
maha-narayanasya (of Maha-Narayana). 

He who is being described by the glorification of the Purusa on 
the milk ocean, in the first chapter of the tenth canto, is no other 
than Krsna. In that situation, He is said to be on the shore of the 
milk ocean so that the gods easily obtain His grace. The intent 
was not to say that He is an Avatara of this Purusa. The proof is 
found in texts such as this one from Padma Purana: anugrahàya 
devanam tatra sannihito harih, “To show favor to the gods, there 
Hari is close-by." In truth, however, in response to the gods’ offering 


264  kalà-viseso (Brahma-samhita). 

265 According to Jiva Gosvami, Maha-Visnu is considered an Avatarin 
(Durgama-sangamani 2.1.249). Above, Sanatana Gosvami said Narayana is 
an Avatarin. 
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their prayers there, Purusottama Himself descended, taking along 
within Himself all His svarüpas. This has already been described. 
Sri Svamipada agreed with this. For instance, in regard to: athaham 
amsa-bhagena, “Then I, as an amsa of an amsa” (Bhàágavatam 
10.2.9), he commented: amsena purusa-rüpena bhago mayaya 
bhajanam iksanam yena tena.” 


Jiva Gosvami—“He is an aspect of Yours” means “He is one form 
of Yours” (angam = tava eva rüpam ekam). Brahma means to say, 
“You are the main Narayana. He too is Narayana, due to being 
an aspect of Yours. His being Narayana is secondary, in terms of 
being the basis of nara.” This is what he says with tac ca and so on. 
Therefore, only by acintya-sakti, His vigraha is both delimited and 
not delimited—but it is not delimited by nara in terms of being the 
basis of nara.*°’ That's the idea. The rest is by the venerable one. In 
his commentary, tat means jalady-dsrayatvam (one whose basis is 
water, or being the basis of the waters).?* 

There is another interpretation. Again on the pretext of the 
context, this intermediate section culminates in Krsna, who is like 
that. Concerning adhisa, isa is the first Purusa, the creator of mahat. 
Adhisa signifies: *O You who, due to being the primeval Lord, 
are illustriously resplendent above Him too." For example, it is 
said in the second canto: adyo ’vatarah purusah parasya, “The first 
Avatara of the Supreme is the Purusa" (2.6.42). It has also been 
explained by the venerable one: parasya bhümnah purusah prakrti- 
pravartakah, yasya sahasra-sirsa ity ukto lila-vigrahah sa adyo 
"vatàrah, “The Purusa, the impeller of Prakrti, is the first Avatara 


266 This is a misquote of: amsena purusa-rüpena mayaya bhago bhajanam 
iksanam yasya tena, “[as My most complete svarüpa,] which enjoys, i.e. 
beholds, as the form of the Purusa, Maya," (Bhavartha-dipikà 10.2.9). 

267 The term nara signifies the totality of jivas or the waters of the 
Garbhodaka Ocean. Or Nara (man, Purusa) denotes the Visnus. Nara, the 
aggregate of Naras, means either Narayana in Vaikuntha or Maha-Visnu. 
268 Thus, according to Jiva Gosvàmi, the word fat in the last line of 
the verse (tac capi satyam na tavaiva maya) means naradyanatvam (being 
Narayana, i.e. Narayana’s being Narayana). This is a synonym of Sridhara 
Svami’s gloss. The sense is: “That too is real and is not Your illusory energy.” 
But Sridhara Svāmī connects na (not) with satyam (real), whereas Sanatana 
Gosvami and Jiva Gosvami connect it with maya (illusory energy). 
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of the Supreme Bhüman. The /ild-vigraha of the first Avatara is 
mentioned as: sahasra-sirsd, “He has thousands of heads" (Purusa- 
sükta)" (Bhavartha-dipika 2.6.42). 

Nāra means the multitude of Naras (náram = naranam 
samühah). The Naras are the third Purusas and the second Purusas 
in all the universes. Nara is the first Purusa, the creator of mahat. He 
is the totality of all those Purusas. Because of that, the derivation 
of Narayana is: tasya api ayanam pravrttih yasmat, “Narayana is He 
from whom even the first Purusa arises."?9? This means: “Narayana 
is You. You are the main Narayana.” 

Therefore: sarva-dehinam àtmà, which denotes the third Purusa, 
whois in all beings, and: akhila-loka-saksi, which signifies the second 
Purusa, who abides in the universe. Similarly: nara-bhi-jalayanat: 
“He who is the first Purusa is Narayana and is so called because He is 
the basis (ayanat = asrayatvat) of nara-bhü. Nara-bhi means mahat 
and other tattvas, which originate from Nara,”” in conformity with 
the text: naraj jatani tattvàni (quoted in Bhavartha-dipika). Nara- 
bhü also means water, which originates from Nara, not to mention 
that water is included in the fattvas. Hence another reason the first 
Purusa is called Narayana is that He is the basis of the waters of the 
Causal Ocean, which are called nara in conformity with the text: 
apo narah (apo narah, Visnu Purana 1.4.6). Thus, “Narayana, the 
first Purusa, is, of course (hi = niscitam), not You, but Narayana is 
an aspect (ariga) of Yours.” This means Krsna is the arigi (the main 
one). For instance, it is said: 


visnos tu trini rupani purusakhyany atho viduh | 
ekam tu mahatah srastr dvitiyam tv anda-samsthitam | 
trtiyam sarva-bhita-stham tani jňātvā vimucyate || 


“Scholars know Visnu’s three forms, which are called Purusa. The 
first one is the creator of mahat. The second one is in the cosmic 
eggs. The third one is in all beings. Knowing Them, one is liberated 
in a special way.” (quoted in Bhavartha-dipika 3.5.27, 3.20.12) 


269 This Narayana is described in: kalo māyā-maye jive jiva atmani 
mayy aje, atma kevala atma-sthah (11.24.27) and in: nārāyanņe turiyakhye 
(11.15.16). 

270 This is circular reasoning. 
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The drift is: “Also because I originated from Your anga, I can only 
be Your son.” It is said in the same way in Brahma’s statement in 
the second canto: bhümeh suretara-varütha-vimarditayah klesa- 
vyayaya kalaya sita-krsna-kesah, jatah, “Once born for the sake of 
diminishing the distress of the Earth, who was bruised by armies of 
asuras, He whose dark hair is bound with skill [and whose path is 
imperceptible by people will perform activities that testify to His 
glory]” (2.7.26). Here the sense of kalaya sita-krsna-kesah jatah is: 
“Once born of His own accord with an amsa of Him who is sita- 
krsna-kesa, “on whom two hairs that are pale and dark, which 
hinted at the colors of those two Lords, were seen by the gods.”” (= 
yah sita-krsna-kesah, yatra tat-tad-varna-sücakau sita-krsnau kesau 
devair drstau, so "pi yasyamsena sah svayam eva jatah san). Being 
one who has pale and dark hairs is said because of being imbued 
with the splendorous color of various rays, which were illustrated 
in the episodes of Narayana in moksa-dharma of Mahabharata. For 
example, there is a statement of the Lord in Mahabharata quoted in 
Sankaracarya’s commentary on Brhat-sahasra-nama: 


amsavo ye prakasante mama te kesa-samjnitah | 
sarva-jñāh kesavam tasman mam Ghur muni-sattama || 


“O best devotee among sages, the rays that manifest are called My 
kesa, therefore omniscient persons call Me Kesava.” (Mahabharata 
12.328.43) (Krsna-sandarbha 29). In the same way, in the first canto: 


jagrhe paurusam ripam bhagavan mahad-adibhih | 
sambhiitam sodasa-kalam adau loka-sisrksaya || 
yasyambhasi $ayanasya yoga-nidram vitanvatah | 
nabhi-hradambujad asid brahma visva-srjam patih || 
yasyavayava-samsthanaih kalpito loka-vistarah | 
tad vai bhagavato rüpam visuddham sattvam ürjitam || 
pasyanty ado rüpam adabhra-caksusa 
sahasra-pádoru-bhujananadbhutam | 


“In the beginning, because of a desire to create the world the Lord 
assumed the form of the Purusa (Maha-Visnu), in which there are 
sixteen kalas. It came into being, and mahat and other tattvas also 


404 Symphony of Commentaries 


came into being. Brahma, the master of those fundamental things 
which create the world, originated from the lotus on the lake of the 
navel of that form (Garbhodaka-sayi Visnu), which was reposing 
on the water and was expanding yoga-nidra. The expanse of the 
planets is fancied as the locations of His limbs. That form of the 
Lord is pure sattva and is excellently potent. With spiritual eyes they 
see that form: It is wonderful, with thousands of feet, thighs, arms, 
and faces." (1.3.1-4) 


Having said this, and having also eminently mentioned twenty- 
two Avataras, beginning from the text: sa eva prathamam devah 
kaumaram sargam asritah, “ At first, He inhabited the four unmarried 
sons of Brahma, the Kumaras” (1.3.6), the speaker then mentions 
a particularity as follows, because Krsna seemed to be a common 
Avatara due to being mentioned in that list. He states: ete camsa- 
kalah pumsah krsnas tu bhagavan svayam, “These are amsas and 
kalàs of the Purusa. Krsna, however, is the primeval Lord" (1.3.28). 

This is the overall meaning (starting from verse 1.3.1): 
“Bhagavan, the topmost Purusottama, assumed, i.e. manifested 
(jagrhe = praduscakara), the form of the Purusa because of a desire 
to create universes (loka-sisrksaya = brahmandanam. sisrksaya 
hetuna).” How is that form? mahad-adibhih sambhütam, “mixed with 
mahat and so on,” that is, “in which the tattvas beginning from mahat 
are included” (= mahad-adibhih militam = antar-bhüta-mahad-àdi- 
tattvam), in view of this passage in the context of dissolution and so 
forth: so "ntah-sarire "rpita-bhüta-suksmah, “He (Garbhodaka-sayi 
Visnu), by whom the subtle bodies of beings are placed within His 
body” (3.8.11). 


271 In Krama-sandarbha 1.3.1, Jiva Gosvàmi quotes from Sisupala- 
vadha to substantiate his gloss of sambhütam as militam (mixed). 
Visvanatha Cakravarti, however, comments: samyag bhitam parama- 
satyam, *Sambhütam means fully existing, i.e. real to the highest degree” 
(Sarartha-darsini 1.3.1). The first Purusa is Maha-Visnu, but Jiva Gosvàmi's 
citation refers to Garbhodaka-sayi Visnu, and so that citation is valid only 
as a comparison. Additionally, in Brahma-samhita it is said: tad-roma-bila- 
jalesu bijam sankarsanasya ca, haimany andani jatani maha-bhitavrtani ca, 
“Sankarsana has seeds in His multitude of hair pores. Afterward, golden 
eggs covered with the great elements were generated” (Brahma-samhita 
5.13). At first the Purusa glanced at Pradhana, that is, He impregnated 
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Sodasa-kalam means: sodasa-kalah yasya tat, “that form of the 
Purusa, which has sixteen kalds,” in consideration of the statement 
in Bhakti-viveka: 


Srir bhüh kirtir ilā lila kantir vidyeti saptakam | 
vimaladyà navety età mukhyah sodasa-saktayah || 


“Sri, Bhi, Kirti, Ilà, Lila, Kanti, and Vidya are a group of seven. 
Vimala and others are nine. These are the sixteen main potencies.” 
(quoted in Laghu-bhagavatamrta 1.5.129).?” 


This is the first Purusa. With yasyambhasi (1.3.2), the speaker talks 
about the second Purusa. The sense is: “Brahma originates from the 
lotus on the lake of the navel of that form (yasya), which was reposing 
on the water, i.e. on the Garbhodaka at the time of dissolution," 
by creating the universe and entering in it afterward. How is the 
lotus? Yasyavayava and so on: “The expanse of planets is fancied as 
parts of the lotus of the navel lake" (yasya = nabhi-hradambujasya). 
What is the svarüpa like? The form of the Purusa (tad = paurusam 
rüpam). Vai has the sense of prasiddhi (renown: indeed). The term 
visuddham sattvam is said because of being manifested by a special 
potency of the svarüpa known as visuddha-sattva. This means: tat- 
pracuram svarüpam (the svarüpa abounds in that), because of the 
statement in the third canto: natah param parama yad bhavatah 
svarüpam, *Brahma said: O Supreme Being, I do not regard Your 
svarüpa of Brahman as different from this body of Yours" (3.9.3). 


the mass of jivas, Hiranyagarbha, in Pradhana, and afterward mahat-tattva 
emerged from Pradhana. Did the first Purusa glance at His pores? For 
instance, Garbhodaka-$ayi glanced at the subtle bodies of jivas, which were 
in Him (Bhàgavatam 3.8.13). 

272 This is also Ripa Gosvami’s explanation of sodasa-kalam in that 
verse. He specifies that the group beginning with Vimala includes Utkarsini, 
Jana, Kriya, Yoga, Prahvi, Satya, and I$anà (Laghu-bhagavatamrta 1.5.281). 
The ninth one is Anugrahà, as mentioned by Baladeva Vidyàbhüsana 
(Sarariga-ranga-dà 1.5.129). This is confirmed in Bhavartha-dipika 11.27.25. 
Ripa Gosvami specifies that these sixteen potencies are denoted in the text: 
vrtam catuh-sodasa-panca-saktibhih, “surrounded by four potencies, sixteen 
potencies, and five potencies” (Bhagavatam 2.9.17) (Laghu-bhagavatamrta 
1.5.234; 243). 
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Moreover it is ürjitam, because of being the form of paramananda 
that has power, in consideration of this text of Sruti: 


raso vai sah. 
rasam hy evayam labdhvanandi bhavati. 
ko hy evanyat kah pranyat? 
yad esa akase anando na syát. 
esa hy evanandayati. 


*He is Rasa. Upon experiencing this Rasa, one becomes blissful. 
Without this bliss in the sky of the heart, who could inhale? Who 
could exhale? Verily, this Rasa gives bliss." (Taittiriya Upanisad 2.7) 


With pasyanty adah and so on (1.3.4) he talks about its form (akara). 
He talks about His Avataras. He is the Purusa who is Garbhodaka- 
śāyī in many universes. Now, in this regard also, with ete and so on 
(1.3.28) he makes one examine Sri Bhagavan, the Avatarin of that 
Purusa too. “These one, the amsa-kalas beginning from the four 
Kumaras, of the Purusa (pumsah = purusasya)..." The difference 
among them was done there by the venerable one. 

Concerning krsnas tu bhagavan, the word tu has the sense of 
bhinnopakrama (to introduce a distinction): He is Sri Krsna, who 
took the form of the Purusa, and in addition: by Himself (svayam = 
ātmanā eva), but not as a likeness of that, i.e. not like a lamp from 
a lamp. In addition, svayam was also explained by Sri Svamipada, 
in reference to: athaham amsa-bhagena, “Then I, as an amsa of an 
amsa” (Bhagavatam 10.2.9): amsena purusa-rüpena bhago māyāyā 
bhajanam iksanam yena tena.?? The word tena in his explanation 
is expressive of: sarvathá paripürna-rüpena (as My most complete 
svarüpa in every way). For instance, it will be said by Vasudeva: 
yasyamsamsamsa-bhagena visvotpatti-layodbhavah,*™ “The 
origination, development, and merging of the universe occur on 


273 This is the same misquote cited in Sanàtana Gosvami’s commentary. 
Sridhara Svāmī wrote: amena purusa-rüpena māyāyā bhago bhajanam 
iksanam yasya tena, “[as My most complete svarüpa in every way,] which 
enjoys, i.e. beholds, as the form of the Purusa, Maya” (Bhavartha-dipikà 
10.2.9). 

274  layodayáh (BBT edition). 
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account of a portion of a portion of a portion of a portion of Yours" 
(Bhagavatam 10.85.31). The venerable one explains: yasyamsah 
purusas tasyamso maya tasyà amsà gunàs tesam bhagena paramanu- 
mátra-lesena — vi$votpatty-àdayo | bhavanti, “The origination, 
development, and merging of the universe occur with a fraction of 
all the atoms of the gunas of Maya, who is an amsa of the Purusa, 
who is an amsa of Yours" (Bhavartha-dipika 10.85.31). For example, 
in Brahma-samhitd, in a praise to Sri Krsna: 


yasyaika-nisvasita-kalam?” athavalambya 
jivanti loma-vila-ja jagad-anda-nathah | 
visnur mahan sa iha yasya kalà-viseso 
govindam adi-purusam tam aham bhajami || 


“The Masters of the egg-like universes originate from the pores of 
Maha-Visnu and live for the duration of one breath of His. I worship 
Govinda, the primeval Purusa, of whom Maha-Visnu is a particular 
body." (Brahma-samhita 5.48) 


Therefore this is well said: nárayano "gam (Narayana is an aspect 
of Yours; 10.14.14). In that regard, this comes to mind: tāvat sarve 
vatsa-pàlah and so on: “Meanwhile, while Brahma was looking on, 
instantaneously all the calves and the boys were seen: They were 
dark like a cloud and had yellow silken garments" (Bhagavatam 
10.13.46). Moreover, it will be said: adyaiva tvad rte ’sya and so on: 
“Have You not fully shown me today that without You the universe 
is Maya? At first, You were alone. Then, You became all the calves 
and the friends of Vraja. Afterward You became that many four- 
handed forms, worshiped by all and also by me. Later You became 
exactly that many universes. In the end, Brahman, unmeasured and 
nondual, remained” (10.14.18). 

Now we are following the subject matter under discussion. 
Someone might argue: “By an inclusion of illusory water, is that 
too, My ariga, illusory like the world?” Brahma responds: na (no). 
The sense is: *That too, Your ariga, is real. It is not illusory (tac 


275  nihsvasita-kalam (Krsna-Sankara Sastri’s edition of Laghu-vaisnava- 
tosani). 
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capi satyam na tavaiva maya = tat ca tava angam satyam eva na tu 
mayikam).” The drift of api is: sambhavitam eva idam, “This was 
already taken for granted." 


Visvanatha Cakravarti— Okay, you are the son of Narayana, but 
are you related to Me?" In reference to that, Brahma says narayanas 
tvam na hi with a modulation of the tone of voice (You are not 
Narayana?). This means, “Indeed You are Narayana.” The vocative 
adhisa signifies: isanàm apy adhipate (O ruler of gods too), because 
of His statement: vistabhyaham idam krtsnam ekamsena sthito jagat, 
“I abide, supporting this entire world as one amsa” (Bhagavad-gita 
10.42). 

“You are the Soul of all embodied beings, and You are the witness 
of the whole world,” only because of being the Soul. “Moreover, 
He, Narayana, is the Soul and the witness on account of being the 
inner controller of all the souls. Therefore He is understood as one 
amsa of Yours. Thus You are He.” 

“Brahma! I, who am named Krsna because of being of the krsna 
color, stay in Vrndavana, but He is named Narayana on account of 
reposing on water, worded with the term nara, so how is it that I am 
He?" Hence he says nara-bhü-jalayanat. Because of the definition: 
apo nara iti proktà apo vai nara-sünavah... (VP 1.4.6; see above), 
*He who is Nàrayana, so called on account of abiding on the water 
that originated from Nara (nara-bhü-jalayanát = narodbhuta-jala- 
vartitvat), is a plenary portion of Yours, on account of being Your 
amsa. Consequently, though I attained His abdomen, I have in fact 
attained Your abdomen. In addition, because of: sveccha-mayasya 
na tu bhüta-mayasya, “of Your body, which is made of Your desire, 
not of the five elements" (10.14.2), Your body of a child and the body 
of Vasudeva are described as being made of only sat-cid-dnanda.” 

In like manner: “That plenary portion too, Your anga (tac capi 
= tac capy angam) known as Narayana, is real, meaning He abides 
in a place for all time, i.e. He only consists of suddha-sattva. But 
that plenary portion, He, is not illusory by Maya (maya = mayaya 
mayikam), unlike the svarüpa of Vairaja, which is illusory.” Because 
of ca, other plenary portions too, including Matsya and Kürma, are 
real. 
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Baladeva Vidyabhiisana—With a modulation of the voice, the sense 
is “Indeed You are Narayana.” Why? sarva-dehinam atma, “You 
are the pervader (atmà = vyapakah) of all embodied beings. In that 
regard, You as Narayana are so called because You pervade (ayana 
= ayase = vyápnosi) the multitude of souls (nàra = jiva-samüha). 
Moreover, You directly see the entire worlds (akhila-loka-saksi = 
akhilan lokan saksát pasyasi). The derivation of Narayana in that 
sense is: “You know (ayana = ayase = janasi) the multitude of souls 
(nara = jiva-samüha)." 

“But everyone knows that the derivation is not like that.” 
Suspecting this, he says narayano ’ngam nara-bhi-jalayanat. This 
etymology of ‘Narayana’ refers to the first Purusa, in the sense of 
“He abides on the Karana Ocean" (nara-bhit-jalayanat = nara-bhür 
mahad-àdi-tattva-vargas tat-saha-pathaj jalam ca tad-udbhavam eva 
karanambhas tad-ayanát tad-vartitvat). “He is Your own plenary 
portion" (angam = tava angam = tvat-svamsah eva). 

The vocative adhisa means: “O God of gods” i.e. ^O primeval 
Lord.” In that way, Brahma hints at his explanation, “The Purusa 
who reclines on the Karana Ocean and who remains after all the 
tattvas are gone is the same as my father, the Purusa who reclines 
on the Garbha Ocean. And because my father is an amsa of an 
amsa of Yours, I am Your progeny, hence my wrongdoing should 
be forgiven.” 

“And that (tac ca), i.e. Your anga known as Narayana, is real 
in the highest sense, meaning it is dense consciousness that abides 
in all places for all time, and so it is not illusory by Maya (maya = 
mayaya mayikam), like the svarüpa of Vairaja.” Here api has the 
sense of sambhavana (possibility, assumption). The sense is: idam 
eva sambhavitam, “I had insinuated this all along." 


Srinatha Cakravarti—“Brahma! You originate from Narayana’s 
navel. I’m not your father.” Hence he says narayanas tvam and so 
forth. “But Brahma! I am not Narayana. You weren't born from His 
lotus navel. All that is illusory, and so your being My son is unreal." 
Expecting this he says tac capi and so on. “All that, the whole lot 
(tat = tat sakalam), is real. It was never made by Maya, since Your 
pastimes are not illusory. For this reason Narayana is Your anga, 
and I am Your son because I originate from Him. Therefore forgive 
my offense." 


410 Symphony of Commentaries 


Vira-Raghava—“You directly see the entire world (akhila-loka- 
saksi = akhilam lokam saksat pasyati),” therefore: náram esi janasi 
iti narayanah, “You know the souls, and so You are Narayana.” The 
verbal root is i/n] gatau (to go). Verbal roots that have the sense of 
gati have the sense of buddhi (to know). The affix [I]yu is in the active 
voice on account of being a nandy-ddi (HNV 820). In case someone 
thinks, “This is not the real derivation of the word Narayana. The 
real etymology refers to apo narah,” he says: náarayano "ngam. 
Nara is Paramàtma, due to the reading of the word Nara among 
the names of the Lord: jahnur narayano narah (Visnu-sahasra-nama 
39). *Narayana (He knows the Naras) is a form of Yours" (arigam 
= tava mürtih). The genitive case in tava has the sense of abheda- 
sambandha (relation of nondifference). This means: “He too is 
You.” 

“If I am Narayana, how is it that I, the pervader, abide on water 
that is included in the world?" Because of this, he says tac capi 
satyam. “That You, though Vibhu, are the basis of water is real,” 
meaning it is unobstructed. He strengthens that with a contrast: na 
tu maya. “That You repose on water is not unreal (na maya = na 
mrsà), rather it is real.” 

“Although there is a difference of various times, concerns, 
actions, and deeds and although there is a difference in the various 
forms on account of a difference of Avataras, there is a major 
difference in relation to You, the Avatarin. The Avatarin is You, 
the One. The Avatarin is not manifold.” 


Vallabhacarya— But I'm not Narayana.” Suspecting this, Brahma 
says: “Why aren't You Narayana (nàrayanas tvam na = tvam kim 
narayanah na), because (hi = yatah) there are reasons which prove 
that You are Narayana?” He mentions them: sarva-dehinam atma 
(the Soul of all embodied beings). In that sense Narayana means: 
naram jiva-samühah tad-ayanam yasya (He whose basis is the 
multitude of souls) (or He has knowledge of the souls). The Soul, 
of course, abides in all beings, because of the statement: aham atma 
gudakesa (Bhagavad-gita 10.20). Moreover: nàram ayate prerayati 
iti narayanah, “He inspires the multitude of souls, and so He is 
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Narayana.”?” Also on account of being Adhisvara, He is Narayana. 
Incase it is said: “He knows (ayana = ayate = janati) the multitude of 
souls (nara = jiva-samüha)," because of the statement naraj jatani... 
(see above), still “You are Narayana because You are the witness of 
the entire world.” 

“But everyone knows that Narayana is so called because He is 
the basis of the water that originates from Nara (nara-bhi-jalayanat 
= narotpanna-jalayanat).” Brahma responds: nárayano "gam. “He 
who is Narayana because of nara-bhi-jalayana is Your anga, on 
account of being a Purusa,” because of Sruti: puruso vai nardyano 
'kamayata, “The Purusa, Narayana, desired” (Narayana Upanisad, 
quoted in Paramatma-sandarbha 16). “Narayana is Your Avatara 
(angam = tava avatarah),” due to visnos tu trini rupani... 

In truth the word Narayana is not derived like that. Otherwise, 
one might as well give an oyster shell too for the purpose of giving 
silver. Since residing on the water is only for pradarsana (explaining 
a precept by symbolism), the etymological meaning of narayana 
is not accomplished: That is what he says with tac capi satyam na. 
“Being the basis of water is not real, rather it is only Your Maya?" 
(tac capi satyam na tavaiva maya = jaladhikaranatvam satyam na, 
kintu tava maya eva)." 


Brhat-krama-sandarbha—“His reposing on water is unreal.” In 
response, with tac capi satyam he says: No. “Even His reposing on 
water is real—because the pastimes are real. It is not so only by Your 
illusory energy (na tavaiva maya = na tava māyayā eva). Therefore 
Ireally am Your son.” 


276 Here ‘Narayana’ should be explained as Nara-ayana, where ayana 
is a causative form of the root i/n] gatau. Moreover, the rule is that the 
change of dental n to cerebral n happens when the cause for the change is in 
the exact same word: ra-sa-r-dvayebhyo nasya nah, sarvesvara-ha-ya-va-ka- 
varga-pa-varga-vyavadhane "pi, samana-visnupade, na tu visnupadantasya 
(HNV 111). In narayana, the cause for the change of n to n is the letter r, but 
it is not in the exact same word, and so the word nārāyana is an exception 
to the rule. 

277 This denotes Yogamaya. For example, the word maya in verses 16 
and 17 can be taken either way. Garbhodaka-sayi is not limited to abiding 
on the Garbhodaka Ocean. This becomes clear in the next verse. 
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Sukadeva Acarya—The vocative adhisa connotes: nara-samüha- 
sastah, “O You who teach the multitude of humans!” Narayana is 
derived as: nara-samühah narah ayanam pravesa-sthanam yasya sah, 
“He whose place of entrance is the multitude of humans." 


Srinivasa Süri— "You are not Narayana? You are the Soul, the basis 
(atma = adharah), of all embodied souls (sarva-dehinam = jivanam 
sarira-bhütanám)." “But Narayana is delimited in terms of reposing 
on the water, so how can He be all-pervasive?” Brahma responds: 
“The Narayana which is Your form (argam = mürti-rüpah) is 
so called because He is the basis of the waters which originated 
from Himself.” In this context, the words Nara and Narayana are 
synonymous, by the statement: jahnur narayano narah. 

Brahma says the words tac capi satyam na with another 
modulation of the voice: “And that too is not real?” The sense is, 
“Your having a divine body in terms of reposing on the water is 
real—lIt is only Your desire.” Here maya means sankalpah (desire), 
by the definition: maya vayunam jnanam (Nighantu). “You wanted 
to create the waters, have a divinely auspicious body and repose on 
them. You are the foundation of all." 


Giridhara Lala— "Being delimitated in that way is not true (tac 
capi satyam na = tathà paricchinnatvam api satyam yathartham na 
bhavati), rather it is just Your pastime (tavaiva maya = tava lila 
eva).” 


10.14.15 
tac cej jala-stham tava saj jagad-vapuh 
kim me na drstam bhagavams tadaiva | 
kim và sudrstam hrdi me tadaiva 
kim no sapady eva punar vyadarsi || 


first half: indra-vamsa 
second half: indra-vajra 


tat—that [body]; cet—if; jala-stham—situated on the water; tava— 
Your; sat—existing (or real); jagat-vapuh—body, in which the 
world exists; kim—why; me—by me; na drstam—was not seen; 


Chapter Fourteen 413 


bhagavan—O Lord; tadà eva—rnght at that time; kim va—and 
why; su-drstam—well seen; hrdi—in the heart; me—by me; tada 
eva—tight at that time; kim—why; no—not; sapadi eva—suddenly; 
punah—again; vyadarsi—was seen. 


bhagavan! tat tava jagad-vapuh jala-stham (eva asti iti) sat (asti iti) 
cet, (tarhi tad) me tadà eva kim na drstam, me hrdi (maya) tada eva 
kim và sudrstam, sapadi eva (maya) kim (và) punar no vyadarsi? 


Vi$vanàtha Cakravarti— 

tat tava vapuh saj-jagad jala-stham (eva) cet, (tarhi) tada eva (kamala- 
nala-margena antah pravisya samvatsara-satam) me bhagavan! kim 
na drstam, (maya) tadà eva me hrdi (api) kim và sudrstam, sapadi 
eva (tatrapi) kim punar no vyadarsi? 


“O Lord, if it is true that this body of Yours, in which the world 
exists, is located on the waters, why did I not see it right then? And 
why did I superbly see it in the heart at that time? And why did I not 
perceive it again, suddenly? 


Sridhara Svami—He expounds the same notion of nondelimitation. 
“Tf itis true that that body of Yours, which is the shelter of the world 
(jagad-vapuh = jagad-asraya-bhütam vapuh), is located on the water 
(cet sat = ity evam yadi sat syát) (sat = satyam), then why, O Lord 
whose godly might is inconceivable (bhagavan = acintyaisvarya), 
was it not seen there right at that time (when he was born on the 
lotus) by me (me = maya),” though I was searching for one hundred 
years by entering within by the path of the lotus stem? 

“Why was it not seen (no vyadarsi = na drstam) even in the 
heart (Ardi = hrdi api)? It was well seen (sudrstam) at once (sapady 
eva), right at that time, i.e. after the performance of austerities."?75 
Because of this, there is only Maya. Therefore the sense is: The 
delimitation of Your murti in a particular location is not real. 


Sanatana Gosvami—Here Brahma only expounds upon the realness. 


278  Sridhara Svāmī leaves out kim và and punar. 
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In point of kim và (and why did I superbly see it in the heart at 
that time?), the sense is the splendor located in the material waters 
was not seen, even with an outward look. By the prefix su (well, 
superbly) in sudrstam, there is an illustration of only the hearing 
of the order: tapa tapa, “Practice austerities, practice austerities” 
(2.9.6). And by tadaiva (right then), it is implied that it was seen only 
after a long time, through great efforts. With kim no and so on he 
says it is also not accomplished with effort, “Why was it not seen in 
the heart too?" (Ardi kim no vyadarsi = hrdy api kim iti na drstam). 

Punar (again) suggests that when the Lord was invisible within, 
after giving a boon to Brahma (a vision of Vaikuntha, 2.9.9, and 
speaking the catuh-sloki), or after showing Himself at once in 
his meditation, Brahma, overwhelmed in separation from Him, 
performed austerities yet again for the sake of seeing Him as before, 
but still he did not see Him in the heart. Sapady eva (suddenly) 
makes one perceive that He was spontaneously seen at another time. 

Why wasn't He seen again afterward in a special way (vyadarsi 
= visesena adarsi), that is, with various paraphernalia to enhance 
His beauty, being in the company of associates, etc.? Rather He was 
seen. This implies that even His games, paraphernalia, water and so 
on are self-manifest, as in the case of the Lord's body. 

Although the fact that Narayana is always real is easily proven 
despite the unrealness of upadhis (material characteristics) such as 
the water, given that He is no eternal connection with it, the above 
explanation (the water is real) was given because, since His pastimes 
are eternal, His associates and other things too are real. 


Jiva Gosvami—He illustrates the same assumption. *If that body of 
Yours, which is real in the highest sense (sat = paramarthika-satyam 
eva), is located on water—therefore the sense of jagat is jagad- 
atmakam cet (and if Your body consists of the world)—, then why 
was it not seen at that time by me (me = maya), the aggregate of 
jivas, although my state as such consists of all the worlds?" 
Similarly, “And why (kim và) was it superbly seen (sudrstam 
= susthu drstam)—as dense sac-cid-dnanda, in conformity with my 
utterance in the third canto, starting from: natah param parama 
yad bhavatah svarüpam, *O Supreme Being, I do not regard Your 
svarüpa of Brahman as different from this body of Yours" (3.9.3)"— 
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in the heart by me (me = maya), whose awareness was especially 
increased by the yoga of firm samadhi, in accordance with a 
statement in the third canto (3.8.22)?" 

The word và (and) is carried forward: punas ca kim và bahir- 
vrttau satyam no vyadarsi, * And why was it not seen yet again when 
there was an outward functionality??? 


Krama-sandarbha— This verse is the first of a group of eight verses. 


Visvanatha Cakravarti—Here he says: “If that svarüpa of Narayana 
consists of suddha-sattva, then why is it always seen delimited on 
the Garbhoda Ocean, which is material? The delimitation of You, 
who are all-pervasive, by the Garbhoda is impossible. That You are 
situated on the water there is not subject to rules."?5? 

“If (cet = yadi) that body, known as Narayana, in which the 
world is existing (saj-jagad = vartamanam jagad yatra tat), is only 
located on water, then why, O Lord the aisvarya of whose Yogamaya 
is inconceivable, was it not seen right at that time (tadà eva) by me... 
although I was searching for one hundred years after entering within 
by the path of the lotus stem?" 

In case He were to reply, “It was there, in the water, but you 
didn't see it because you're ignorant,” he says, “why was it superbly 
seen (sudrstam = susthu drstam) right at that time, even in the heart, 
by me, who was meditating on You then? Why was it not (no = na) 
seen again right at that moment (sapady eva = tat-ksane eva)?" 

"Therefore, though it is delimited, in terms of being located 
on water, this body of Yours, which is also nondelimited as one by 
whose inconceivable potency the world is made to be within Your 


279 There are two accounts of Brahma's vision of the Lord, when he was 
on the lotus: (1) Brahma meditated, saw Vaikuntha, and after the Lord 
spoke catuh-sloki He disappeared (2.9.7-39), and (2) Brahma meditated, 
had a vision of the Lord in his heart, and saw Garbhodaka-sayi Visnu on 
the water (3.8.22-23); then he offered prayers to Him: this is the topic of the 
ninth chapter of the third canto, as indicated in the quote in the commentary. 
Afterward, the Lord spoke to Brahma and disappeared (3.9.29-44). The 
difference is that the narration in the third canto involves an outer darsana. 
280 Garbhodaka-sayi Visnu created the Garbhodaka from His 
perspiration (2.10.10). Brahma plunged in the water to find the source of 
the lotus, but could not find it (3.8.18-21). 
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interior, and though it is existing everywhere in terms of place and 
time, is seen—and not seen also: this is understood—by the avaranas 
and the prakasas by means of Your Yogamaya.” 


Baladeva Vidyabhüsana— Here Brahma speaks in case someone 
were to think that the body of He who is reclining on the Garbhoda 
Ocean is not accepted as realin the highest sense, nor as all-pervasive 
and infinitesimal, on account of being delimited, and that the body 
of He who is reclining on the Causal Ocean is a material entity. 
The sense of the vocative bhagavan is *O You whose aisvarya 
cannot be comprehended by reasoning" (= atarkyaisvarya). (The 
rest is the same as Sarartha-darsini. In addition:) Thus, although 
located on , His body, which has the world, which has attained His 
abdomen, is also all-pervasive. Moreover, the body that reposes 
on the Causal Ocean is explained in like manner. The gist is: Only 
mercy and indifference are the reasons for seeing and not seeing. 


Srinatha Cakravarti—“If Your body, which abides only on water, is 
existing (tava tu vapur jala-stham eva sad iti cet), then why didn’t I 
see it?” Therefore, His staying on water is not eternal, but His body 
is not noneternal. “However, that Your body is delimited by time 
and place is not real, because You are all-pervasive.” The state of 
being the pervader is twofold: A form that is delimited and a form 
that is not. Moreover, the delimited form is twofold: as one and as 
many. That is what he talks about. “And why was it superbly seen 
in the heart?” 

Here the word jagat is used by figurative usage (upacara). “If Your 
body located on water is real (sat = satyam) in terms of being the 
abode of the world (jagad = jagan-nivasatvena).” Or saj-jagad- 
vapuh is one word: “The body, in which the worlds exist” (saj-jagat 
= santi jaganti yatra tat). At any rate, His body is not subject to rules 
anywhere, whether on water or in the heart, on account of having 
the attribute of pervasion. For this reason he says: “And why was it 
not seen again?” 


Vira-Raghava—Four etymological derivations of the word Narayana 
were shown. ‘Narayana’ is on account of being the Soul of nāras; 
on account of being Adhisa; on account of being the witness of the 


Chapter Fourteen 417 


entire world; and because of jalayana (being the basis of water). 
*Fine, but these reasons that are set forth are not seen in Me, so 
I'm not Narayana.” In consideration of this, by means of his own 
realization he demonstrates that these four reasons apply to Him. 


Vallabhacarya—He talks about a reasoning, in the sense that it (His 
permanent stay on the Garbhodaka Ocean) is illusory. “If that body 
is existing and abides above the water (sat jala-stham = sat jalopari 
ca vartate), then why didn't I see it then?" Only a coarse substance 
is delimited and is seen, therefore, since I didn't see it, it doesn't 
stay on the water. “It wasn't seen because you're unqualified, not 
because it wasn't existing." Expecting this he says: “And why did 
I see it in the heart, right at that time?" There is no water in the 
heart, and so the stay on water does not evoke the usage of the word 
Narayana (in the meaning of jalayana). 


Srinivasa Süri—Here Brahma expounds on that meaning of the 
word maya in the previous verse. The gist of the vocative bhagavan 
is “O You whose six qualities are devoid of any upadhi." The six 
qualities are jfiana, Sakti, bala, aisvarya, virya and tejas. The first 
tadaiva (right then) denotes the time of his birth, and the second 
tadaiva signifies his experience of samadhi. 

The drift is: *Your showing Yourself in that way occurs by Your 
desire. Therefore, that Your body is delimited or nondelimited 
only depends on You." For example, Krsna said to Arjuna: divyam 
dadami te caksuh pasya me yogam aisvaram, “I give you divine eyes. 
Behold My godly might" (Bhagavad-gità 11.8). 


10.14.16 
atraiva máyà-dhamanavatare 
hy asya prapancasya bahih-sphutasya | 
krtsnasya cantar-jathare jananya 
mayatvam eva prakati-krtam te || 
(indra-vajra) 


atra eva—in this very [Avatara]; maya-dhamana—O  melter of 
Maya; avatare—at the time of the descent; hi—certainly (or a verse 
filler); asya prapaficasya—of this world; bahih-sphutasya—which is 
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outwardly manifest; krtsnasya—entire; ca—and (or a verse filler); 
antah-jathare—inside the abdomen; jananyah—to the mother; 
mayatvam—the illusoriness (or the state of being Maya); eva—only 
(or the same); prakati-krtam—made to be manifested; te—Y our. 


máyà-dhamana! atra eva avatare asya prapaticasya (tvaj-jatharad) 
bahih-sphutasya krtsnasya (tava) antar-jathare te jananyah 
(yasodayah pradarsanena) māyātvam eva (tvaya) prakati-krtam. 


Jiva Gosvami— 

atra eva mayad-dhamanavatare asya prapaficasya bahih-sphutasya 
krtsnasya (nije) antar-jathare jananyah (darsanena, tadiya-jaladi- 
prapaficasrayatvasya) māyātvam eva prakati-krtam. 


Srindtha Cakravarti— 

máyà-dhamana! atra eva avatare bahih-sphutasya (api) asya 
krtsnasya prapaficasya antar-jathare mayatvam jananyah prakati- 
krtam. 


“O melter of Maya! In this descent, Maya was revealed by You when 
You showed to Your mother the entire world inside Your abdomen, 
although the world is outwardly manifest. 


Alternatively: “O blower of Maya, during the time of this Avatara 
the illusoriness of the entire world that exists outside was made 
manifest by You by showing it inside Your abdomen to Your mother. 


Or, “In this very descent meant to dispel illusion, the illusoriness of 
the world, which outwardly exists but was entirely in Your belly, was 
revealed by Your mother. 


Sridhara Syami—“And also, if the material manifestation, such as 
the water, were real, then You might have a delimitation by that. 
However, it is just a fantasy of Maya.” In three verses he says, “The 
illusoriness was demonstrated by You.””*! 


281 This is expressive of Vivarta-vada (seeing the world is like seeing 
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“O subduer of Maya (maya-dhamana = mayopasamana)! In this 
very descent, by eminently showing (pradarsanena is added) this 
world, though it is outwardly manifest (bahih-sphutasya = bahih- 
sphutasya api), within Your abdomen (antar-jathare = sva-jathara- 
madhye) to Your mother...” 


Sanatana Gosvami—Krsna might argue: “If the water of the 
Garbhodaka Ocean is real, then the water and other elements of the 
material world would be real. Is that idea not contradicted by the 
scriptures and by the experience of the great sages? In this verse and 
in the next, Brahm replies: “Yes. That is true. The material world 
is an illusion." 

Maya-dhamanavatare is one word (during this descent which 
subdues Maya). In this way, everything connected with this Descent 
is not illusory. Thus he intends to communicate that Maya goes 
away from the worshipers of this Avatara. The word eva (only, 
specifically) has the sense of api (also): māyā-dhamanāvatāre "pi. 
Hi means niscitam (certainly). The words mayatvam prakati-krtam 
(illusoriness was made manifest) suggest the topmost illusoriness 
in terms of being mayika (material illusion). “It was made to be 
revealed by Your mother, Sri Yasoda” (te jananyd = sri-yasodayà). 
This is the ultimate proof that the material world is illusory, given 
that Ya$oda is the most reputable person of His entourage. 

Ca means api (even): krtsnasya api (even the entire material 
world). Or ca has the sense of ukta-samuccaya (adding something 
mentioned): tvad-antar-jathare vartamanasya ca, “the world, which 
also exists (ca = vartamdanasya ca) inside Your abdomen (antar- 
jathare = tvad-antar-jathare)." This is an example, by using something 
that has already been proved true to prove the truth of something 
else. The gist is as follows: *One moment, You were seen. That 
was real. But the next moment You disappeared, as though Your 
appearance were unreal like a dream or like a magician's trick. In 
the same way, it makes sense to say that the world is illusory because 
although the world obviously exists outwardly, Yasoda saw it within 
You." In short, the idea that the material world exists outside of 


a snake in the place of a rope). Here Sridhara Svàmi reveals the surface 
meaning of the verse. Below, Sukadeva Acarya responds to this opinion. 
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Him is an illusion. Thus, “The illusoriness of the world was revealed 
(prakati-krtam = abhivyafijitam) by Y a$oda... to Nanda and others." 
The vision occurred during the showing of the universe by yawning 
at the time of suckling. 

Or, because of the Lord's special favor and because Brahmà 
is omniscient, Brahma understood that Krsna twice showed the 
universe to her. Therefore the sense is, “By means of Your mother 
(janany4a = tad-dvara), the illusoriness was made to be clear (prakati- 
krtam = vyakti-krtam) by You (te = tvaya) by an eminent showing to 
her" (tasyam pradarsanena is added). 


Jiva Gosvami— "For this reason, it is certain that Your anga called 
Narayana does not have water as its basis and that the world is not 
the basis of the water and the rest. You are an example of that." 
Under this pretext, in three verses Brahma again proves that Krsna's 
body is the highest tattva (principle of existence). 

Concerning mayd-dhamanavatare, any connection with Maya is 
repudiated, because it was seen that any connection with Agha and 
others was negated. And that is proper, due to being higher than the 
highest, as the Lord in person. For instance, regarding this text in 
the eleventh canto: narayane turiyakhye bhagavac-chabda-sabdite, 
“A yogi, fixing the mind in Narayana, who is known as the fourth 
and is worded with the term Bhagavan" (11.15.16), the venerable 
one explains: 


virad hiranyagarbhas ca karanam cety upadhayah | 
isasya yat tribhir hinam turiyam tat padam viduh || 


“Virat, Hiranyagarbha and Maya are three limiting adjuncts of the 
Purusa. Scholars know the word turiya (the fourth) is devoid of 
these three.” (Bhavartha-dipika 11.15.16) 


“By showing (darsanena is added) the world (asya praparicasya), 
which is outwardly manifest (bahih-sphutasya), within Your 
abdomen (antar-jathare = nijantar-jathare) to Mother (jananyah 
= fam prati), the same illusoriness (māyātvam eva = mayikatvam 
eva)—that is, the illusoriness previously mentioned: the world, 
including the water of Your avga, is the basis of You or of Your 
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anga—was made to be clear (prakati-krtam = vyakti-krtam).” 

Alternatively, the verse is the purport, with a detail, of this 
meaning: “The world is only outwardly manifest, not inwardly,” 
because of two reasons: (1) Yasoda’s complete ascertainment that 
the delimitation and the nondelimitation involve the inherent, 
inconceivable potency: atho amusyaiva mamarbhakasya yah 
kascanautpattika atma-yogah, “Or that boy of mine has an innate, 
inconceivable superhuman might of His own" (10.8.40) and (2) The 
magic of the gods is excluded. The gist is: Due to Suka's complete 
ascertainment of being that way, in the text: na cantar na bahir yasya, 
“He has neither an inside nor an outside" and so on (10.9.13), she 
thought it is impossible that He is the basis of the universe. 


Visvanatha Cakravarti—Krsna might retort, “It makes no sense that 
the world, which includes the water on which My form as the second 
Purusa abides, be within My abdomen. A house cannot be located 
in a pot that abides in the house. Hence it's concluded that the 
universe observed within My body, which consists of transcendental 
existence, must be something other than the illusory world, meaning 
it must be non-illusory, and the external universe must be something 
different from it. Thus, you were not in My abdomen, and so you 
are not my son." Suspecting this, in two verses Brahma explains the 
illusoriness while talking about the oneness of the world that was in 
His abdomen with the world located outside. 

The word pradarsanayá (by showing) should be added: *O 
subduer of Maya (maya-dhamana = mayopasamaka)! By showing 
the world, all of it (Artsnasya = krtsnasya api), which is only 
outwardly manifest (bahih-sphutasya = bahih-sphutasya eva), within 
the abdomen to Yasoda (jananyah = jananim sri-yasodam prati), 
illusoriness (mdaydtvam = máyikatvam) was revealed." 

The implied meaning is: “Yogamaya, an energy difficult to 
comprehend by logical reasoning, is Your body, which pervades 
the entire world though it abides inside the world.” The subsequent 
implied idea is: “Even now, I directly belong to Your abdomen, and 
so You are directly my mother.” 


Baladeva Vidyabhüsana—Brahmà speaks to counter this reply: 
“That a body situated on water and abiding inside the world has a 
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world in its abdomen is a contradiction." 

“O You who regulates Mother Nature (maya-dhamana = 
prakrti-niyantah)! During this Avatara who is the primeval Lord 
(atraiva avatare = atraiva svayam-bhagavaty avatare), that the entire 
material world is seen outside Your abdomen (bahih-sphutasya = 
tvaj-jatharad bahih-sphutasya) is the work of the inconceivable 
potency (māyātvam eva = acintya-saktitvam eva). And this was made 
to be manifest by You (te = tvayá), when You eminently showed it 
inside Your abdomen to mother Yasoda (jananyah = sri-yasodayah 
= tam prati).” 

Brahma means to say, “I understood this, and I also understood 
that these two: “Your body is inside the world” and “Your body 
has the world in it” are accomplished by the inconceivable potency, 
since even now I am in Your abdomen.” The drift is: A parent 
should forgive the offense of the son. 


Srinatha Cakravarti—“Brahma! You said saj-jagat (Your body, in 
which the world exists) (verse 15). But that is false. How can the 
world arise in My body?” He speaks this verse in reply. “O Maya- 
dhamana, the illusoriness of this entire world, though it is outwardly 
manifest (bahih-sphutasya = bahih-sphutasya api), inside the 
abdomen was made to be revealed unto Mother.” The genitive case 
in jananydh has the sense of the dative. In this way, even the world 
in Nàrayana's body is just Maya. 

Alternatively: “The illusoriness of the world (asya praparicasya 
= tasya visvasya) which is outwardly manifest was proven (prakati- 
krtam = ádarsitam)." What is seen outside is illusory; what is seen 
inside is not so. “You showed that body of Narayana in You unto 
Mother.” 


Vira-Raghava— The body that stays on water, that you saw on the 
water and in the heart, and that disappeared pertains to Aniruddha's 
mūrti, the cause of the world. It’s not mine, and so I’m not Narayana.” 
In consideration of this, with atraiva and so on he says: “That set of 
four has already been perceived by Your mother too, even during 
this status as an Avatara (atra avatàáre = etad-avatara-dasayam api)." 


Vallabhacarya—Maya-dhamana means maya-nivaraka (O dispeller 
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of illusions). By this, a connection of Maya in the Lord is rejected. 
“On account of being the substratum of the eternal material 
manifestation (satya-prapaiica), You are Narayana.” 


Sukadeva Acarya—He expounds upon the realness of the world, 
which was mentioned with the word saj-jagat. “During this very 
Avatara (atraiva avatare = asmin eva avatare), the fact that this 
world (asya prapaiicasya = asya visvasya), existing outside, is not 
different from Your very own potency, meaning the world is real in 
the sense that its ingredient cause (the tattvas) is eternal (mayatvam 
= sva-sakty-abhinnatvam = sad-upddanakataya satyatvam), was 
made manifest within Your abdomen.” This means Krsna is the 
supreme cause of all. 

Someone might argue: “Why is it not acknowledged that making 
the world manifest within the abdomen to Mother takes place only 
by the Maya whose goal is to cheat?” Brahma responds: “O Maya- 
dhamana!” He repels the maya, i.e. the deceit, the cheating, of those 
who are utterly dedicated to Him and of others too. The gist of this 
vocative is: “There is no trace of a scent of deceit in You, the Lord of 
all, whose resolve comes true and are naturally devoid of any fault.” 

“But if the world, inclusive of water, were real, He might have 
a delimitation by that. However, the world is a fantasy of Maya.” 
Such a statement expressive of Maya should be disregarded because 
it involves the idea that the world has no basis other than Maya and 
because that idea is contradicted by the Sruti: san-mülüh saumyemah 
sarvah prajah, “O gentle one, [understand that fire is the root of 
water. Through fire, understand that sat (Existence) is the root.] All 
these beings have Existence as their root” (Chandogya Upanisad 
6.8.4). 


Srinivasa Suri—By Krsna’s grace, Brahma obtained divine eyes: 
he speaks while beholding the universal form shown to Mother as 
though He were showing a plum in His hand. “O Maya-dhamana, 
that is, O You who dispel the material life, the effect of Maya, of 
those who completely dedicate their lives to You.” That was said by 
the Lord: mam eva ye prapadyante mayam etam taranti te, “Those 
who only take shelter of Me cross this Maya” (Bhagavad-gità 7.14). 
“Your same godly might (mayàatvam eva = yogaisvaryam eva) was 
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revealed by You (te = tvaya) when You showed to Mother the entire 
external world within Your abdomen." The point is: ^You own all 
bodies." 


Ganga Sahaya—Maya-dhamana means mayopasamana (O subduer 
of Maya). The suffix ///yu is applied after the verbal root dham, a 
sautra root. 


ANNOTATION 

The term /I]yu is a code word for the suffix /t/ana. A sautra root is 
a verbal root that exists only in the sütras of the rules of grammar. 
However, Ganga Sahaya’s interpretation is questionable, especially 
because in his gloss he refers to the wrong verbal root. The word 
dhamana is an irregular form and stands for dhama, by this rule: 
dheta-pa-ghra-dhma-drsibhyah sah, “The suffix [$/a is applied after 
the verbal roots dhe[t], pa, ghra, dhma and drs[ir]” (HNV Brhat 
1406) (Astadhyayi 3.1.137). When /s/a is applied, the verbal root 
dhma changes to dhama by: dhmo dhamah [...] sive (HNV 419) 
(Astadhyayi 7.3.78). The word dhamana, from the verbal root dhma 
sabdàagni-samyogayoh (to blow; to melt) should not be confused 
with damana, from the root dam[u] upasame (to tame, subdue). 

There is another explanation: maya-dhamanavatare is separated 
as: mayd-dhama na avatare, and so the meaning of the verse is: 
“That the entire world is illusory was not made to be manifest in 
Your abdomen to Your mother.” This is because YaSoda saw Krsna, 
herself and other eternal associates in His abdomen. 


10.14.17 
yasya kuksav idamı sarvam satmam bhati yatha tathà | 
tat tvayy apiha tat sarvam kim idam mayaya vind |l 


yasya—of whom (of Yours); kuksau—in the abdomen; idam—this 
[world]; sarvam—all; sa-atmam—at the same time as You [appear]; 
bhati—appears; yatha—just as; tatha—in that way; tat—that; 
tvayi—in You; api—although; iha—here (outside); tat—therefore; 
sarvam—all; kim—how; idam—this (world within); māyayā vina— 
without Maya (without Yogamaya). 
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Sridhara Svàmi— 

yasya (tava) küksau sarvam idam (satmam) yathà bhati, tat sarvam 
tha (bahir) api tathà (eva bhati). tad idam (sarvam) tvayi māyayā 
vind kim (ghatate)? 


* As all this world simultaneously appears along with You in Your 
abdomen, so it appears outside too. Hence, without Maya how can 
all that occur in You? 


Sridhara Svami—“The world inside His belly must be a reflection 
of the outside one. How can Maya possibly occur in both ways?” 
Brahma speaks in response to that. The sense is: yasya tava küksau 
sarvam idam yatha bháti, tat sarvam ihapi bahir api tathaiva bhdati, 
“Just as all of this appears in Your (yasya = tava) abdomen, all of it 
appears in the exact same way here too, outside (api iha = bahir api). 
Moreover, the world is inclusive of You (sdtmam = tvat-sahitam). 
Therefore, how can that happen in You without Maya?" 

The drift is as follows: *If there were a reflection in You, who 
are akin to a mirror, it would appear in reverse, as compared to the 
outside world. But there is no reflection. In addition, there would 
not be any appearance of You in You." Consequently, in both ways 
there is only unrealness (mithyatvam) (unrealness created by Maya, 
not the unrealness of being a reflection of the original). 


Sanatana Gosvami—Brahma speaks in case Krsna were to reply, “Is 
it not that a reflection is always unreal and what is perceived directly, 
not reflected, is always real?” Sdtmam means sdtmakam (the world, 
‘along with Yourself’). The rest was revealed by Sridhara Svami. 
Or the verse is a reply to this hypothetical question: “This material 
world is real, and so is that material world. Can both be real?” 
The gist is: When two things have the same form, one of the two is 
unreal, by the logical reasoning of bimba-pratibimba (the original 
and its reflection). 

Or one is false insofar as it has never been heard that all the 
universes are exactly the same. If someone were to argue that 
all the universes are the same, on the basis of the text: kvedrg- 
vidhaviganitanda, “And where is Your glory? You have pores that 
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are like vents for the coming and going of atoms that are uncounted 
cosmic eggs of this kind?" (10.14.11), then we would have to assume 
that the opulence of the spiritual universes, which are directly 
manifested by the Lord, would be the same as the opulence of the 
material universes, which are manifested from His material potency. 
But that is not a logical idea, and moreover it is contradicted by the 
many statements of Sruti and Smrti and by the transcendentalists’ 
realizations that the world is unreal like a dream or like a fantasy 
of the mind. Thus, it makes sense that the world is unreal in every 
way (both the external universe and the internally manifest universe 
were illusory), and so here it is said: tat sarvam (everything). 


Jiva Gosvami—Brahma expounds the same topic. The syntactic 
connection is: yasya savaranasya brahmandasya küksau idam sarvam 
satmam bhati tvad-brahmandam iha etad-rüpe tvayi api bhati. tat 
mayaya vind tad idam kim sambhavati, “Just as this entire world, 
along with You (satmam = tvat-sahitam), appears in the interior of 
the cosmic egg, which has coverings, so Your universe appears here, 
in this form (iha = etad-rüpe), in You. Therefore, that is, because of 
being incomprehensible by reasoning (tat = tasmat = dustarkatvat), 
without Maya how is it possible that the outside universe is the 
inside world?” This means: “It is not possible, because Maya has no 
connection with You. And because of that, the world is not real in 
the highest sense (paramarthika) like You are real." 


Visvanatha Cakravarti—In this verse he says: There is oneness 
of the two worlds, the one in the abdomen and the one outside, 
because of a nondifference in every way. Simply because of oneness, 
it is determined that the one located in the abdomen is illusory. The 
prose order is: yasya tava küksau idam visvam yatha bhati tathaiva 
iha bahir api sthitam visvam bhati, “The world, though situated here, 
i.e. outside, appears in the same way in Your abdomen.” 

“But this is just a reflection, in the abdomen, of the outside 
world!” Brahma responds with satmam. The world in His abdomen 
included Him (= tat-sahitam eva). The drift is: A mirror is not seen in 
the mirror. Therefore the outside world, which is illusory, was seen 
in Your interior. 

Regarding tvayi (in You), the sense is: As You are the basis 
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of the world located in the abdomen, so You are the basis of the 
outside world. “For that reason (tat = tasmát), i.e. because there is 
not a trace of dissimilarity, how might the world in Your belly (idam 
= jathara-gatam visvam) exist without Maya (kim mayayà vina)?" 
Indeed, it is illusory. “There is proof: Your mother's experience 
and my experience. Therefore I, who abide in the illusory world, 
am already included in Your abdomen. This is not the first time 
that I prove that You are my parent. I started telling You this from: 
utksepanam garbha-gatasya, “the kick of a fetus” (10.14.12). Hence 
forgive me." 


Baladeva Vidyabhüsana—A mirror is not seen in the mirror. In 
this way a reflection is repudiated. “Therefore (tat = tasmat), i.e. 
because there is no trace of dissimilarity, how does all that and this, 
i.e. the double vision (tad idam sarvam = dvividha-darsanam), exist 
without the inconceivable potency (kim mayayá vinà = kim acintya- 
saktyà vinà bhavati)?" The sense is: The world within You exists 
only because of that potency. 


Srinatha Cakravati—"The outside world appears like the world in 
Your abdomen appears along with You (satmam - tvat-sahitam)." 
Or sátmam is separated as sa átmam: “Your mother (sa = janani) 
and the world in Your abdomen appear along with You (atmam 
= G-Gtmam = atmanam abhivyapya),” because it was said: vrajam 
sahatmanam, “seeing Vraja along with herself" (10.8.39). 


Vira-Raghava—“How could this occur without Your dscarya- 
Sakti?” In that way he demonstrates the pervasion of Paramatma: 
antar bahis ca tat sarvam vyāpya narayanah sthitah, “Narayana 
abides, pervading all that, inside and outside” (Taittiriya Aranyaka). 


Sukadeva Acarya—While expounding once more that the world is 
real in terms of having transformations of the Lord’s potency, he 
implies that the Lord’s body situated before him is all-pervasive. 
Sátmam means jivatma-sahitam (along with the souls). 


Srinivasa Sūri—“How can this happen without Your godly might 
(mayam = yogaisvaryam)? Indeed, this is only the play of Your 
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eternal Yogamaya.” For example, the Sruti states: 


ajam ekam lohita-sukla-krsnam 
bahvih prajah srjamanam sa-riipah | 
ajo hy eko jusamano ’nusete 
jahaty enam bhukta-bhogam ajo ’nyah || 


“One he-goat stays in bed with one she-goat while serving her. She 
has the colors red, white and black and gives birth to many offsprings 
of her kind. Another he-goat gives up the she-goat who has been 
enjoyed.” (Svetasvatara Upanisad 4.5)? 


Ganga Sahaya—Satmam is an avyayi-bhava compound used in the 
sense of sdkalyam (entirety) (Astadhyayi 2.1.6) (HNV 983)29 Saha 
becomes sa by the rule: sahasya sah (Astadhyàyi 6.3.78) (HNV Brhat 
1940), in reference to: avyayi-bhave cakale, “Saha is replaced by sa 
in an avyayi-bhava compound too, if there is no word expressive of 
time" (Astadhyayi 6.3.81) (HNV 1013). The suffix /t/a[c] is applied 
to make the form satmam, by the rule: anas ca, “And after a word 
ending in an" (Astadhyayi 5.4.108) (HNV Brhat 2185). 


ANNOTATION 
There are two more rules before satman + [t]a[c] becomes satmam. 
First, the an of satman is deleted by: nas taddhite, *When there is a 
taddhita suffix, [there is a deletion] of n [along with the preceding 
a|" (Astadhyayi 6.4.144) (HNV Brhat 2074). Thus, satman + [t] 
a[c] makes satma, which becomes sdtmam in the first case neuter 
by a customary rule: ato "m (Astadhyayi 7.1.24) (brahma-krsnat sor 
am, HNV 157). The word adhy-adtmam is made in the same way. If 


282 As a pun, the he-goat (aja) is an ‘unborn’ soul. Another he-goat 
represents someone by whom the gloom of ignorance has been dispelled 
by the light of a guru's teachings. The she-goat is Material Nature, 
whose three colors represent the three gunas. Or the she-goat represents 
the transcendental potency, according to Sankaracarya: ajam prakrtim 
lohita-sukla-krsnàm | tejo-'b-anna-laksanàm... dhyàna-yogànugata-drstaàm 
devátma-saktir và (commentary on vet. Up. 4.5). Or Yogamaya is 
understood by implication in the last sentence. 

283 The sense of yaugapadyam (simultaneity) works better (HNV 983) 
(Astadhyàyi 2.1.6). The world was seen at the same time He was seen. 
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sátmam were meant to be a bahuvrihi, the form should be sdtma, or 
else satmakam as Sanatana Gosvami points out. 


10.14.18 
adyaiva tvad rte 'sya kim mama na te mayatvam adarsitam 
eko ’si prathamam tato vraja-suhrd-vatsah samasta api | 
tavanto ’si catur-bhujas tad akhilaih sakam mayopasitas 
tavanty eva jaganty abhüs tad amitam brahmadvayam sisyate || 
(sardüla-vikriditam) 


adya eva—on this very day; tvat rte—without You; asya—of this 
[universe]; kim—whether; mama—to me; na—not; te—by You; 
mayatvam—the state of being Maya; adarsitam—shown; ekah— 
alone; asi—[You] are (You were); prathamam—at first; tatah— 
after that; vraja-suhrd-vatsah—the calves and the friends of Vraja; 
samastah—all; api—also; tavantah—that many; asi—[You] are 
(You were); catuh-bhujah—four-handed [forms]; tat—after that; 
akhilaih—by all; sakam maya—with me; upasitah—which were 
worshiped; tāvanti eva—exactly that many; jaganti—universes; 
abhüh—[You] became; tat—after that; amitam—unmeasured; 
brahma—Brahman; advayam—nondual; Sisyate—remains 
(remained). 


adya eva tvad rte asya (visvasya) mayatvam te kim mama na 
adarsitam? (tatha hi) prathamam (tvam) ekah asi. tatah (vatsa-baladi- 
haranáanantaram tvam) vraja-suhrd-vatsah samastah api (abhüh. 
tatah, yavanatah vraja-suhrd-vatsah abhavan, tvam) maya sākam 
akhilaih (tattvadibhih) tavantah catur-bhujah (bhagavat-vigrahah) 
upasitah (drstah ca) asi. tad (tvam) tavanti eva jaganti abhüh. tad 
brahma amitam advayam sisyate. 


*Have You not fully shown me today that without You the universe 
is Maya? At first, You were alone. Then, You became all the calves 
and the friends of Vraja. Afterward You became that many four- 
handed forms, worshiped by all and also by me. Later You became 
exactly that many universes. In the end, Brahman, unmeasured and 
nondual, remained. 
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Sridhara Svami—"It was also shown to me in the same way, not 
only to Your Mother." *Was the fact that this world is Mayà without 
You (tvad rte = tvam vina)** not shown (adarsitam = darsitam) to 
me alone too (mama = mama eva ca), and moreover, on this very 
day? Indeed it was shown. For example: eko ’si...” etc. (at first, You 
were alone...). After that (tat = tatah), You were (asi)? that many 
four-handed forms, worshiped by all the tattvas, etc., along with me 
(akhilaih sakam maya = mayā saha akhilaih tattvadibhih).” Jaganti 
means brahmandani (universes). It should be understood that they 
were seen, although this was not mentioned. 


Sanatana Gosvami—Krsna might reply, “If everything is illusory, 
then I too am illusory.” “No. Though You are included in the world, 
today I directly realized that You and those who belong to You 
are real.” In this verse, Brahma enthusiastically speaks by again 
following the opinion that everything is illusory. “Was the fact that 
the universe is Maya without You—although You are present in the 
world, which is made of Maya and which is a dream or a fancy and 
although You were seen to be manifold forms in that way—not fully 
shown (asya mayatvam kim na adarsitam = yad asya prapaficasya 
mayatvam, tat ca kim na samyag darsitam) to me by You (te = tvaya) 
on this very day?” Indeed it was shown. How? This is what he 
talks about with eko ’si and the rest. The suhrts are the sakhdas, the 
companions. 

Next he says they are not illusory: “Everything that You became 
was unmeasured (tad amitam = tat-tad-yad abhüh tvam, tat sarvam 
amitam).” That is, although everything was delimited in terms of 
being varieties of boys, calves, etc., it is not delimited.” It is one, 
although those ones are of various kinds, therefore: only Brahman 
remains, meaning It culminates as Himself (brahma Sisyate = brahma 
eva sisyate = svayam paryavasyati), on account of the darsana as 
the svarüpa of satya-jfiananantananda, “the Visnu forms” etc. 
(10.13.54) ?36 


284 The word tvad, in tvad rte, is grammatically incorrect. The purpose in 
using fvad is to be in conformity with the meter. 

285  Asiis in the present tense, but here the present tense in used in the 
sense of the near past: vartamdana-sdmipye vartamana-vad và (HNV 709). 
The same explanation goes for sisyate. 

286 Rather, the mention of Brahman refers to verse 10.13.61, where 
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Jiva Gosvami—* Your mother's realization is a thing of the past.” 
Brahma speaks with that in mind. His own form and the direct forms 
of His characterized by the boys, the calves, the four-handed forms, 
etc., are expressed by the word tvat (You) here, because it was 
described that way in these texts: 

(1) puro-vad abdam kridantam dadrse sa-kalam harim, “Brahma 
saw Hari with His expansions. For one year, He had been playing as 
before" (10.13.40); 

(2) tavat sarve vatsa-palah pasyato ’jasya tat-ksanát, vyadrsyanta 
ghana-syamah pita-kauseya-vasasah, “While Brahma was looking 
on, all the calves and the boys instantly transformed into cloud-like 
bluish bodies that had yellow silken garments” (10.13.46); 

(3) satya-jiananantananda-mátraika-rasa-mürtayah, “The Visnu 
forms had forms that are real and are the one essence of sheer 
consciousness and infinite bliss” (10.13.54). 


Things other than those are expressed with the word asya (of this 
world), because such things were mentioned in verses 51 to 53 of the 
previous chapter: 


“Each of Them was being worshiped separately by manifest beings, 
either moving or stationary, from himself to clumps of grass, with 
multiple means of worshiping such as dancing and singing. They 
were surrounded by anima and so on, by mahima and so on, by 
the vibhitis beginning from Aja, and by the twenty-four tattvas 
beginning from mahat. They were revered by Time, Svabhava, 
Samskara, Kama, Karma, the Gunas, and so forth, which were 
embodied and whose greatness was eclipsed by the Lord’s glory.” 
(10.13.51-53) 


The phrase sakam maya (along with me) signifies that the universe 
under the jurisdiction of this Brahma is included. 

Moreover, “Was it not fully shown today that without You 
(tvad rte = tvam vina)—that is, without You, the boys, the calves and 
the four-handed forms—, what was seen, the entire showing of the 
world in terms of its glory eclipsed by Yours, is illusory?" Indeed it 
was shown. 


Brahman is identified with Krsna. 
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Afterward, with eko ’si, etc., he enumerates all that was shown. In 
that regard, the following too is proven: “The full Brahman, located 
within the showing of what is illusory and what is not illusory, 
and elsewhere too, is a form of Yours." He says brahmadvayam 
Sisyate (Brahman, nondual, remains) because He surpasses the 
characteristics of Brahman. The word advayam (nondual) suggests 
this: “Brahman too, well known in other scriptures, is the universe,” 
by the logical reasoning in: na sthaànato "pi parasyobhaya-lingam 
sarvatra hi, “There is no twofold characteristic of the Supreme, 
even in terms of location, because It is everywhere" (Vedanta- 
sūtra 3.2.11). In addition, he himself will say: aho bhagyam and so 
on, "Their friend, because of whom the bliss is the highest, is the 
complete, eternal Brahman" (10.14.32). 


Visvanatha Cakravarti—Here he says: “In addition, for all this time 
I had already determined that the world in Your abdomen and the 
outside worlds, all the thousands of them, in the pores of the primeval 
Purusa, You, are illusory inasmuch as Maya is their ingredient cause, 
but right now I realize the existence of the thousands of worlds, 
consisting of Your svarüpa-sakti and hence of transcendence, of 
You whose great aisvarya cannot be comprehended by reasoning." 

The sense of kim tvad rte is: “Did anything related to the 
thousands of worlds exist without You (tvad rte = tvam vina)? 
Everything was, of course, only Your svariipa (self).” Consequently: 
“Today, that these thousands of worlds (asya = jagat-sahasrasya)— 
which I saw during a charming glory—are Maya was not shown to 
me (mama = mam prati) by You (te = tvaya).” The gist is: “Rather, 
it was shown (adarsitam = darsitam) that they are transcendental.” 

“How?” Therefore he says eko ’si and so on. “At first, You were 
alone (eko ’si = ekah tvam asi). After that, You became—only by 
Your svarüpa-sakti—all the boys and the calves (vraja-suhrd-vatsah 
= balah vatsah). After that, You became (asi = tvam abhüh) the 
four-handed forms,” which were manifested after covering those 
ones only by Yogamaya and which are made of svarüpa-sakti. How 
were those forms? “They were worshiped by all things (akhilaih), 
which were only transcendental, from me to clumps of grass, and 
even by a Brahma like me, except that he was transcendental (maya 
= mddrsena brahmana api cin-mayena eva).” 
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“Afterward (tat = tatah ca), You became exactly that many 
transcendental universes (jaganti = cin-maya-brahmandani). After 
that (tat = tatah), Brahman, i.e. the fullness, the nondual, i.e. the 
one, which is not measured (amitam = aparimitam), meaning It is 
incomparable in terms of beauty, remained,” being manifest after 
covering all those ones by Yogamaya, by Your desire. In other 
words, “Now, because of my good fortune, Yogamaya does not 
cover It from my eyes.” The sense is: “You alone remain (brahma 
Sisyate = bhavan vartate).” 

Here, by the words “You became”, “You became”, the 
transcendentalness of the friends of Vraja, etc., including the worlds, 
is to be ascertained because they were made to have an avirbhava by 
the Lord, without maya-sakti. Because it is not said “You became, 
by Maya” and because it is said tvad rte kim (without You this 
universe is Maya), this also applies to the worlds (transcendental 
worlds were shown). 


Baladeva Vidyabhusana—The words vraja-suhrd-vatsah samasta 
api signify: balah samastah vatsah api (all the boys and the calves). 
“You became four-handed forms, worshiped by all the tattvas 
and by Laksmi (maya = laksmyá). After covering all those forms, 
Brahman, unmeasured—that is, all-pervasive (amitam = vibhu), 
given that everything is within It—and nondual, remains (Sisyate = 
avasisyate).” 

The manifestations of all, from Krsna and His companions to the 
universes, were only done by the potency known as Para (superior, 
transcendental). This avirbhàva is indicated by the word suddha- 
sarga (pure creation) in Narada Pajicaratra: suddham sargam aham 
deva jratum icchami tattvatah, “O Lord, I want to know the pure 
creation, in truth." 


Srinatha Cakravati—Mama stands for mahyam (shown ‘to me"). 
“The four-handed forms were worshiped by all the tattvas along 
with me (sākam maya = maya saha)." The verse refers to: satya- 
jfüananantànanda-mátraika-rasa-mürtayah | (10.13.54). Therefore 
he says: tad amitam brahmadvayam Sisyate. That, all those forms, 
including the forms of the boys (tat = baladi-rüpam), was Brahman 
in the sense that each only consisted of pure, transcendental 
consciousness (suddha-caitanyam). 
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Vira-Raghava—“Brahman, of the nature of Krsna (brahma = 
krsnatmakam brahma), remains (Sisyate = avasisyate).” 


Srinivasa Sūri—“Did You not show me today that the world without 
You, the magician, is Your inconceivable godly might?” (mayatvam 
= acintya-yogaisvaryam). Indeed it shown. What kind of world was 
it? Brahma describes it: “You became all the calves and the friends 
of Vraja. Afterward You became that many four-handed forms.” 
It’s understood that an infinite number of material universes were 
shown. Moreover: “Brahman, You, remains.” The drift is: “I 
understand: This yogaisvarya in the form of having a morsel in hand 
and being the son of a cowherd is for the sake of deluding those who 
are averse to You.” 


Vallabhacarya—Brahma speaks in case He were to say, “Narayana 
is Purusottama. Only He is everything. There is no other Narayana.” 
To subtly inform that the world does not exist separately, he says 
that the illusoriness was demonstrated. “Those who say that the 
world is distinct from Bhagavan are mistaken, because everything is 
You.” He explains that with eko ’si and so forth. “At first” signifies 
“when I stole the calves and the boys." Vraja-suhrd-vatsah means: 
vraja-sambandhinah suhrdah balah vatsah ca (the boys and calves 
connected with Vraja). “Only Brahman remains.” “No other 
category of existence (padartha) that might be thought of is proven 
to exist in the end, therefore You are Narayana.” 


Brhat-krama-sandarbha—This verse is said by the logic of: na 
hi satyasya nanatvam, “The ultimate reality is not manifold” 
(Bhagavatam 12.4.30). 


Sukadeva Acarya—He again illustrates that the svarüpa does not 
have a transformation and that the world is imbued with potency. 
“You were as many four-handed forms as there had been friends and 
calves of Vraja (tavantah = yavantah... tavantah...). After that, You 
were just as many universes.” “You (brahma = bhavan) remain.” 


Ganga Sahaya—The words tavanto ’si catur-bhujah signify: tvam 
tavat-sankhyakah catur-bhujah abhüh, “You became four-handed 
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forms whose number was that many calves and friends of Vraja." 
“Only Brahman, Your svarüpa (brahma = brahma eva tvat- 
svarüpam), remains." 


10.14.19 
ajanatàm tvat-padavim anàtmany 
atmatmana bhasi vitatya mayam | 
srstav ivaham jagato vidhana 
iva tvam eso "nta iva trinetrah || 
upajati (11) 


ajanatàm—to those who don't know; tvat-padavim—Your path; 
anatmani—in material nature (in prakrti)**’ (“not the soul” i.e. inert); 
atma—the Soul; àtmaná—by itself (by Yourself); bhasi—[You] 
appear; vitatya—after expanding; mayam—Maha-maya; srstau— 
in regard to creation; iva—as if; aham—I; jagatah—of the world; 
vidhane—in regard to regulations (continuation) (or: avidhane— 
in the matter of not doing); iva—as if; tvam—You; esah—this one 
(the well-known one, Visnu); ante—in regard to the end (or to the 
destruction); iva—as if; tri-netrah—Siva (“three-eyed”). 


tvat-padavim ajanatam (jananaàm tvam) anatmani (prakrtau sthitah) 
ātmā àtmanà mayam vitatya bhasi. (tvam) jagatah srstau aham 
(brahma) iva (iti bhasi, jagatah) vidhàne esah tvam (visnu-rüpi) iva 
(iti bhasi, jagatah) ante trinetrah (rudrah) iva (iti bhasi). 


“Those who do not know Your path think that You are the Soul ina 
material body and that You spread Maya as Yourself in this way: It’s 
as though You are I to create the world, You are You, well-known 
Visnu, to protect the world, and You are Rudra to destroy the world. 


Alternatively: “Those who do not know Your path think that You 
are the Soul who deals with Prakrti—like I deal with creation, like 
Visnu, You, deals with continuation, and like Rudra deals with 
destruction—and that by expanding Maya You appear as the souls. 


287 Inthe second translation of the verse, dtmani (in the sphere of prakrti) 
is an Gsraya-saptami, whereas srstau (in the sphere of creation) and ante (in 
the sphere of destruction) are visaya-saptamis. 
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Or: *Disregarding people who do not know Your path, You, the 
Soul, spread Yogamaya by Paramatma and appear in Prakrti as me 
as if to create the world, as Visnu, You, as if to rule it, and as three- 
eyed Rudra as if to end it. 


Sridhara Syami—‘“Brahma! I showed you pure, absolute 
consciousness (suddha-caitanyam). Why do you say it is the Maya 
like the Maya in the material world?" In two verses he replies: 
"True. It sounded like that. But in fact the manifoldness in You, 
who are nondual, like the manifoldness among the Gunavataras and 
Matsya and other Avataras, depends on the independent Maya by 
the force of what has to be done.”?** 

“To those who don't know Your identity (tvat-padavim = tava 
svarüpam), You are the Soul located in Prakrti (anátmani = prakrtau 
sthitah) and spread Maya by Yourself, independently (atmana = 
svatantryena).” How? “As if You are I, Brahma, in the matter of the 
creation of the world; as if You are the well-known one, You (esah 
iva = tvam iva), in the matter of regulation and protection (vidhane 
= vidhane palane ca); and as if You are the three-eyed one, in the 
matter of destruction.” 


Sanatana Gosvami—Brahmà means to say: “You appear in a 
different way to those who are not knowledgeable of Your glories 


288 Jiva Gosvàmi comments on this passage of Bhavartha-dipika as 
follows: “This is the idea in the commentary: I$vara (God), of course, 
experiences His own divine body and so on, which consists of suddha-sattva 
and is distinct from the material world, by Maya, which is subordinate to 
Him, and so there is no engrossment in her. Since suddha-sattva is identical 
with suddha-caitanya in terms of being svaccha (pure), His form is all in 
all. However, a soul is made to be subordinate to Maya because a soul is 
subordinate to God. A soul obtains a body of the nature of the material 
world, and so a soul’s body is made of rajas and tamas. Hence a soul has an 
engrossment in Maya. Not understanding his spiritual nature because of the 
contamination of rajas and tamas, the soul thinks that his material body is 
all in all. That is the difference. However, because the word maya is going 
to be substantiated in terms of being expressive of svarüpa-sakti too, the 
oneness of his opinion and of my opinion will be shown" (Laghu-vaisnava- 
tosani 10.14.20). 
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of this kind and are not Your devotees." 

“To those who don't know Your path—which was mentioned, 
that is, either the truth about You or the path of bhakti—, You, the 
Soul, are in a material body (andtmani = jade dehe) and become 
manifest (bhasi = prakasase) as the form of a soul (atmanà = jiva- 
rüpena)." 

“But why don’t they find out that there is a complete dissimilarity 
between a soul and God? This dissimilarity is taught in the Sruti and 
in the Smrti.” Brahma responds: vitatya mayam (by spreading Maya). 
In other words, they don't understand because they're befuddled by 
Your Maya, due to being nondevotees. Therefore: “In the matter 
of the creation of the world, You appear as if You are I, Brahma,” 
and so on. The phrase esa tvam (this You) is said with the intent 
to express a nondifference between Krsna and Visnu, the Avatara 
in charge of protection during each Manvantara. The gist is they 
think, “This is Brahma, this is Visnu, and this is Siva.” By pointing 
out the purpose, beginning from creation, the ignorance of those 
people is demonstrated. In truth, only Krsna is the doer of creation, 
protection and destruction. That is why it is said: janmady asya 
yatah, *We meditate on Him from whom the creation, continuation 
and destruction of the universe occur" and so on (1.1.1). 


Jiva Gosvami—In two verses he says: “You are the root of the Guna 
Avataras and of the Lila Avataras.” The subject of the verb basi 
(appear) is an implied tvam (You). *In the matter of protecting 
(vidhàne = pàlane), You are as if He (esa iva).” This means “You 
are as if delimited by that task,” in other words “You are only in 
charge of protection." Visnu's name is not mentioned because only 
He, not Brahmi or Siva, is one with Krsna. For example, there is a 
stanza by Brahma in the second canto: 


srjami tan-niyukto 'ham haro harati tad-vasah | 
visvam purusa-rüpena paripati tri-sakti-dhrk || 


*T, enjoined by Him, create. Hara, under His control, destroys. He, 
who has three potencies, maintains the world as the form of the 
Purusa.” (2.6.32) 
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Visvanatha Cakravarti—Brahma means to say, “Let us put on hold 
the discourse about the transcendental universes. You glory is hard 
to fathom. In the opinion of outsiders, You have the upadhi of Mayà 
and are made of Maya." 

“Of those who don't know bhakti-yoga, the path that makes one 
attain You (tvat-padavim = tvat-prapakam vartma = bhakti-yogam), 
in other words, in the opinion of those who only value the cognizance 
of trance (ajánatàm = jňāna-māninām = jfiána-máninàm tu mate), 
You are the Soul only situated in Prakrti (anátmani = prakrtau 
= prakrtau sthitah eva) and appear by Yourself, independently 
(ātmanā = àtmanà eva = svatantryena eva) by spreading Maya." This 
independence in willing His manifestation differentiates Him from 
a soul. That is, “They think that although You have no form, You 
have appeared as one who has a form." How? *You as if appear 
as I, who manifests with the mode of rajo-guna in the matter of 
creation, as if appear as Visnu (esa tvam = visnuh), who manifests 
with sattva-guna in the matter of protection (vidhane = palane), and 
as if appear as Rudra, who manifests with tamo-guna in the matter 
of destruction."?9 

Thus, those fools think, “In truth the Soul has no form, and 
so the forms of Brahma, Visnu and Siva are illusory. Similarly, the 
form of Narayana who lies down on the waters is material, as are all 
the Avataras. The forms of the calves, boys, and four-armed Visnus 
are temporary and were made by Maya.” 


Baladeva Vidyabhusana—“Brahma! Others don’t talk about My 
mode of being in that way like you say.” In two verses he responds, 
“It’s true. Only those who are the recipients of Your mercy think this 
way. Others think: *There is some God. His purpose, in the forms 
of Brahma et al. with respect to creation and so on is the business 
of the world. However, in the forms of Vamana and others, He also 


289 In this verse, the word iva (like; as if) is used like the word iva in 
verse 24. In his commentary on that verse, Visvanatha Cakravarti remarks 
that Vivarta-vada is being referred to. In that opinion, since the world does 
not exist, it is illogical to say “You appear as I, Brahma.” Rather, in their 
opinion, what makes sense is, “You as if appear as I.” Even so, in the verse 
each word iva is only positioned after the purpose: srstav iva... vidhana 
iva... anta iva. In the translation, this was rendered as follows: “as if to 
create the world" etc. 
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provides assistance to the gods. 

“To those who don’t know Your path—they don’t know the 
procedure of the philosophical conclusion regarding the play 
of the potency known as Para (ajanatam = tan prati)—, the Soul, 
voluntarily abiding as the regulator of Prakrti (anátmani atma = 
prakrtau niyantrtayá ātmā svayam avasthitah), is You, who appear by 
Yourself, independently (Gtmand = svátantryena), while spreading 
the material Maya.” 


Srinatha Cakravarti—“Of those who don’t know Your glory, You 
spread Maya as Yourself (atmanà mayam = svayam eva mayam), 
You are as if I in the matter of creation,” and so on. “In truth, 
however, only You create, protect, and delete.” Esa tvam means 
tvam visnu-rupi (You who have the form of Visnu). 


Vira-Raghava—Or, “After expanding Material Nature” (māyām 
vitatya = prakrtim prasarya), because it is said: mayam tu prakrtim 
vidyat, “One should know that Maya is Prakrti" (Svetasvatara 
Upanisad 4.10). 


Vallabhacarya—In the axiom beginning from: janmády asya yatah, 
it is said that the origination, continuation, and dissolution occur 
from Bhagavan. 


Brhat-krama-sandarbha—The genitive case in ajanatam has the 
sense of anddara (disregard): “disregarding people who don't know 
(ajanatam = ajanatam jananam = ajfiànatah janan anàdrtya) Your 
path, You, who are not a man, meaning You are God, appear by 
spreading Yogamaya (mayam = yogamayam) in Your nature” 
(anátmani = anā àtmani) (anā = apurusah = isvarah) (atmani = 
svabhave). Someone might think: “Then the material pastimes of 
creating the world and so on must be a play of that potency.” He 
denies this with srstav ivaham and so on (You are like I in the matter 
of creation, etc.). “Our conceit with regard to creating the world, 
etc, is an amusement of the potency known as Avarika (Maha- 
maya). Only You do those deeds, by being us. This is Your pastime, 
and that is Your Yogamaya. Moreover, Your forms as calves and 
companions appeared by Yogamaya." 
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Srinivasa Süri—" You, the Soul in Prakrti, spread Maya by Yourself 
to those who don't know Your inconceivable godly might." This 
means “You spread Yogamayà on those who are averse to You.” 
It was said: naàham prakasah sarvasya yogamayd-samavrtah, “I, 
covered by Yogamaya, am not manifest to everyone" (Bhagavad- 
gità 7.25). The sense is, “You are Visnu, but neither I, Brahma, nor 
Siva is You. You carry out the works of creation and destruction 
through us two in Your forms of the inner Souls in our two bodies." 
For example, in the second canto is a statement of Brahma to 
Narada: 


narayane bhagavati tad idamı visvam ahitam | 
grhita-mayoru-gunah sargadav agunah svatah || 
srjami tan-niyukto ’ham haro harati tad-vasah | 
visvam purusa-rüpena paripati tri-sakti-dhrk || 


“The universe is located in Lord Narayana. Although He has no 
contact with the gunas, at the outset of creation He takes those 
powerful gunas of Maya. I, enjoined by Him, create. Hara, under 
His control, destroys. He, who has three potencies, maintains the 
world as the form of the Purusa.” (2.6.31-32) 


10.14.20 
suresv rsisv isa tathaiva nrsv api 
tiryaksu yadahsv api te ‘janasya | 
janmasatam durmada-nigrahaya 
prabho vidhatah sad-anugrahaya ca || 


first and fourth lines: vamsa-stha-vilam 
second and third lines: indra-vajra 


suresu—among the demigods; rsisu—among sages [who cognize 
the Vedas]; isa—O God; tathà eva—only in that way (and); nrsu— 
among men; api—and; tiryaksu—among animals; yadahsu—among 
aquatics; api—also; te ajanasya janma—Y ou, unborn, [have] a birth; 
asatam—of unrighteous persons; durmada—the bad arrogance; 
nigrahaya—for the sake of suppressing; prabho—O Almighty; 
vidhatah—O Maker; sat-anugrahaya—for the sake of favoring 
righteous persons; ca—and. 
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isa! prabho! vidhatah! asatam durmada-nigrahaya sad-anugrahaya 
ca suresu rsisu tathà eva nrsu api tiryaksu yadahsu api te ajanasya 
janma (bhavati). 


“O Master, Almighty, Maker! To suppress the wicked arrogance of 
bad people and to favor the righteous, You, though birthless, take 
birth among the gods, Rsis, men, animals, and aquatics. 


Sanatana Gosvami— In this verse he says: “You descend in many 
ways for their benefit too, by Your unconditional compassion." 
Ajanasya is a modifier of Krsna. Here jana means jananam (birth), 
and so the sense is: ^He because of whom there is no birth," that 
is, “He because of whom the devotees have no material existence, 
which is characterized by birth." 

Krsna takes birth “for the sake of dispelling (nigrahaya = 
nirasanaya) the arrogance which is this: “I know the meaning of the 
scriptures. I am devoted to the practice of Yoga. I am perfect,”” 
because that automatically goes away by hearing about His pastimes, 
with bhakti. 

With sad-anugrahaya ca (and to be gracious to the righteous), 
Brahma says: “Not only for their benefit, but also to fully satisfy 
the sadhus." By suppressing the bad arrogance of the wicked, the 
eternal religious principles (sad-dharma) are set in motion. This 
and the manifestation of the sweetness, pastimes and so on of those 
Avataras are a way of showing grace to the righteous. He takes birth 
for that purpose too. 

Why is there mercy to the wicked? In that regard he says prabho 
(O Almighty), which means: parama-svatantra (O You who are 
completely independent). Or Brahma, thinking, “How can their 
bad tendencies go away?”, addresses Him: “O You who are able” 
(prabho = samartha). The idea is: “Nothing is impossible for You.” 

“O Maker!” i.e. “O maker of those Avataras!” (vidhatah = tat- 
tad-avatara-karta). This is a vocative in terms of being the Avatarin 
on account of being genuinely useful. 

There is another explanation. The second half of the previous 
verse and this verse make one verse of six lines, “On account of 
being confused by Maya, they conceive of Your Avataras as jivas. 
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In truth, however, They, like us, are the forms of an appearance of 
Yours.” “Just as we three exist for the purpose of creation and so 
on, They too take birth for various purposes, therefore They don't 
have a birth like the souls have a birth." It's understood that Nara, 
Narayana and others are counted among the gods, that is, Nara and 
Narayana are related to Dharma (they are the twin sons of Mürti, 
the wife of King Dharma). Or, “You appear as I for the purpose of 
creation, and so on, and You appear as those various Avataras for 
several purposes." The drift is: *Although You are in the material 
world, the people know You are real and are one, though many." 


Jiva Gosvami—Ajanasya means Krsna's birth is not like the birth of 
a materialistic person (= prakrta-vaj-janma-rahitasya) insofar as He 
appears of His own accord, by the svarüpa-sakti. And that is just for 
the sake of fully protecting the devotees. 

With asatàm (to suppress the wicked arrogance of bad people), 
Brahma says Krsna is not too concerned with Maya’s business. 
Prabho means: acintya-sakti-yukta (O You endowed with the 
inconceivable potency). Vidhatah means: anantavatara-karta (O 
maker of unlimited Avataras). 


Visvanatha Cakravarti— Therefore all Your Avataras are mostly 
for the sake of informing about Your path, so that those ignorant 
ones do not overpower Your devotees." 


X asatam durmada-nigrahaya is construed as: asatam asadhünam 
vayam eva jnanavanta iti yo dusto madas tasya nigrahaya, “for the 
sake of suppressing the bad arrogance: “Only we have knowledge,” 
of those who are not good persons.” 

X sad-anugrahaya signifies: satam bhaktanam sviya-sac-cid-Gnanda- 
maya-rüpa-guna-lilanubhavanaya anugrahaya, “for the sake of 
showing mercy to the devotees by means of facilitating a continuous 
contemplation on His own forms, qualities, and pastimes, all of 
which are eternal and made of consciousness and bliss.” 


That was said with sattvam na ced dhatar idam nijam bhavet and 
so on, “O You who assume various forms, if this body of Yours 
were not transcendental then spiritual realizations, which dispel 
ignorance, would be nonexistent” (10.2.35). 
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Baladeva Vidyabhisana—“You, who are unborn, meaning You 
have no connection with a previous body, take birth among gods and 
so on, that is, You are Vamana among gods, Bhargava (Parasurama) 
among Rsis, Sri Ramacandra among men, Varaha among animals, 
and Matsya among aquatics.” 


Srinatha Cakravarti—In truth, however, You are not a god and so 
forth. For this reason it was said: 


sa vai na devasura-martya-tiryan 
na stri na sandho na puman na jantuh | 
nayam gunah karma na san na càsan 
nisedha-seso jayatad asesah |l 


*[Gajendra speaks:] He is neither a god, nor a demon, nor a human, 
nor an animal, nor a woman, nor asexual, nor a man, nor a creature, 
nor a quality, nor an action, nor an effect, nor a cause. He is the 
remainder of the negation. May He be glorious! He is everything." 
(8.3.24) 


Brhat-krama-sandarbha—“You have an appearance (janma = 
pradurbhavah) as the form of Yajiia and so on among the gods, Prthu 
and so on among men, etc." /$a means: kartum akartum anyatha 
kartum samartha, *O You who are able to do, able not to do, and 
able to do in another way." Prabho means sarvesvaresvara. Vidhatah 
is in the ablative case. Vidhà means vidhi (rule, procedure), and so 
vidhatah means either “because of a purpose" (vidhatah = vidha 
vidhih tasmat prayojanát) or “because of the procedure" (vidha = 
prakara). 


Srinivasa Süri—^O protector of the world (vidhatah = jagad- 
raksaka), You take birth as an Avatara to suppress the wicked and 
to favor those who take shelter of You.” That was said: 


paritranaya sadhinam vinasaya ca duskrtam | 
dharma-samsthapanarthaya sambhavami yuge yuge || 


“I take birth in every yuga to protect the righteous, to destroy the 
wicked and to properly establish moral ethics.” (Bhagavad-gita 4.8) 
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10.14.21 
ko vetti bhüman bhagavan paratman 
yogesvarotir bhavatas tri-lokyam | 
kva vā?” katham và kati và kadeti 
vistarayan kridasi yoga-mayam || 
upajati (11) 


kah—who; vetti—knows; bhüman—O infinite Being; bhagavan—O 
Lord; para-àtman—O Paramatma; yoga-i$vara—O master of 
supernatural might (or O master of Yoga); ütih—the pastimes 
(“what is woven") (or many instances of protection); bhavatah— 
Your; tri-lokyam—in the group of three worlds; kva—where; va— 
or; katham—how; va—or; kati—how many; va—or; kada—when; 
iti—(marks the end of the clause); vistarayan—while expanding; 
kridasi—Y ou play; yoga-mayam—Y ogamaya. 


bhüman! bhagavan! paratman! yogesvara! (yada tvam) yoga-mayam 
vistarayan kridasi, (tadà) tri-lokyam (vartinih) bhavatah ütih kva 
(dese bhavanti), katham và (bhavanti), kati và (bhavanti), kadà và 
(bhavanti) iti kah (janah) vetti? 


“O infinite Being! O Lord! O Paramatma! O master of supernatural 
might! When You have fun, by expanding Yogamaya, who knows 
exactly where Your pastimes that take place in the three worlds are, 
how they are, how many they are, or when they occur? 


Or, “O Bhüman, Bhagavan, Paratma, Yogesvara! Who knows how 
many times, where, how, and when You have given protection in 
the three worlds? Who knows that You have fun by expanding 
Yogamaya? 


Sridhara Svami—Someone might object: “If He has independence, 
why does He take birth among contemptible things like fish? And 
why are some of His Avataras pitiable? For instance, Vamana 
begged. And why does He, as those Avataras, sometimes fear, flee, 


290 kvāho (Vallabhacarya’s reading). 
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and so on?” Brahma responds here. With vocatives, beginning from 
bhüman, whose meanings follow one another, he talks about being 
difficult to understand. The prose order is: bhavata ütir lilas tri- 
lokyam ko vetti kva và katham và kadā và kati va, “Who in the three 
worlds knows Your pastimes (ütih = lilah), or where they occur, or 
how they occur, or when they occur, or how many they are?" The 
gist is: “It’s the inconceivable might of Your Yogamaya.” 


Sanatana Gosvami— Then doesn’t it ensue that someone among 
His Avataras has an utterly worldly conduct, like a jiva?" He 
responds with ko vetti. 

“O You the unbounded” (bhüman = aparicchinna). “O You who 
have the six aisvaryas!” (bhagavan = sad-aisvarya-yukta). “O You 
who are hidden within everyone!” (parátman = sarvantar-nigidha). 
“O You who are able to do what is hard to do!" (yogesvara = 
durghata-ghatana-samartha). The sequentially increasing excellence 
of these vocatives, in point of being hard to understand, is inferred. 

Yogamaya is a particular potency of the Lord. She is the form 
of the play of Existence, consciousness, and bliss (sat-cid-ánanda- 
vilasa).”' The realness of His acts (ati) too is implied by means of the 
clause: yoga-mayam vistarayan (while expanding Yogamaya). This 
has been expanded upon in the uttara-khanda of Sri Bhagavatamrta. 
The rest was explained by Sridhara Svami. 

Or yoga-mayam signifies “mercy endowed with godly might” (= 
yogah aisvaryam tad-yuktam mayam krpam). The drift is: It makes 
sense that He is hard to understand logical because His acts too 
show godly might and are unlimited. 

There is another interpretation. Someone might think, “Why 
are there still many bad tendencies in the world today?” Brahma 
replies. The gist is: “Since those pastimes are difficult to understand 
by means of reasoning, due to the expansion of Yogamaya, they 
are mostly bewildering. And this is fitting.” This was already 
expressed with the four vocatives. Thus, given that the Lord is 
hard to comprehend, it is proven that His pastimes too are hard to 


291 The purpose in specifying that Yogamaya is transcendental is that 
sometimes yogamàyá means “material mystic power" (Bhàgavatam 3.22.34; 
5.6.15; 6.18.61, etc.). 
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understand. The gist is: “To understand all these different pastimes, 
people need to humbly approach and learn from Your devotees, 
and thereafter automatically they will be delivered from this world 
of birth and death. There is no other way." 


Jiva Gosvami—Having described everything in this way, he 
speaks with reverence. “O You who are unbounded” (bhüman 
= aparicchinna). “O You who have all types of godly might" 
(bhagavan = sarvaisvarya-yukta). *O inner controller of all” or *O 
You the original nature of all causes!" (parátman = sarvantaryamin 
sarva-kàrana-svarüpa iti và). “O You who pervade all time with the 
inherent Yoga-sakti” (yogesvara = svabhavika-yoga-saktya sarva- 
kala-vyapaka). 

Aho is an expression of astonishment. The syntactic connection 
is: bhavata ütir lilah kva katham va kati và kadā và syur iti ko vetti, 
“Who knows where Your pastimes are, how they are, how many 
they are, or when they occur?” The drift is: “However, only You 
know the basis of those pastimes, which are unbounded inasmuch 
as You are unbounded; the method of those pastimes, since You 
have all godly might; their being the way they are, since You are 
Paramatma; and even their occasion, since You pervade all phases 
of time.” The reason in all cases is: yoga-mayam, which means maha- 
svarüpa-saktim (the great power of His nature). 


Visvanatha Cakravarti— "It is well known that I, Krsna, have taken 
birth only to dispel the Earth's burden, that Rama took birth only to 
kill Ravana, and that Sukla and other Avataras appear only for the 
purpose setting forth dharma at those various times, but a birth for 
the sake of terminating the wicked arrogance of those who consider 
themselves learned is not so well-known." “It’s true. No one is 
able to entirely know the purpose of a particular pastime of Yours, 
beginning from Your avirbhàva, nor the scope, nor the time they 
occur nor how many they are." 

“O Bhüman," That is, “O You whose form is infinite and 
pervades the world" (bhüman = visva-vydpakananta-mirte). “O 
You who, though You are Bhüman, are fully replete with the six 
types of godly might" (bhagavan = bhümatve "pi sad-aisvarya- 
paripürna). *O You who, even when You are Bhagavan, are the 
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nature of Paramatma” (paràtman = bhagavattve "pi paramátma- 
svarüpa). *O You whose great, great might, such as being Bhüman, 
can be realized now, only through Yogamaya!” (yogesvara = yoga- 
mayaya eva anubhavyamana-bhimatvadi-maha-mahaisvarya). 

“Who knows the pastimes, beginning from the birth (atih = 
janmddi-lilah = lilah),?”’ 
that exist within the three worlds (tri-lokyam = tri-loki-madhya- 
vartinih)?” No one knows. This is expounded in the second half of 
the verse, beginning from kvaho. 

“Your murtis are unlimited, pervade the world, have the six 
aisvaryas, and have the nature of Paramatma. They are not made 
of the five elements. How is it possible that the Avataras perform 
pastimes that take place only within the three worlds and whose 
purpose is to delight the devotees and always have fun, all at 
the same time?” Brahma answers that himself with vistarayan 
kridasi yoga-mayam. The sense is: Having fun takes place only 
by the inconceivable potency, Yogamaya, by the revelation and 
the concealment, according to the time, of those pastimes to the 
devotees who are Their respective worshipers. 


Baladeva Vidyabhüsana—In case He asks, “My Creation, which 
takes place by Para, Yogamaya, and whose characteristics were 
mentioned, occurs in how many places, by which rules, for how 
long? And how extensive is it?", he expounds here. 

“O You whose innumerable forms pervade the world!” (bhüman 
= visva-vyapakasamkhya-murte).“O You who have the six aisvaryas 
in full” (bhagavan = pürna-sad-aisvarya). *O inner controller of all 
the living entities, whether they are bound or liberated! (paratman 
= baddha-mukta-sarva-jivantaryamin). “O master of Yoga, Para!” 
(yogesvara = yogayah parayah svamin). 


292 Regarding the gloss of wtih as lilah, the nominal base ati is made by 
applying the suffix /k/ti after the verbal root ve/ñ] tantu-santàne (to sow, 
weave); üti is derived as üyate (woven) (Sarartha-darsini 2.10.4). The sense 
here is that the pastimes of the Lord in the material world are interwoven in 
it. In another context, iti is the fifth topic of a maha-puràna: ütayah karma- 
vasanah, “The ütis are the deep-seated impressions of karma" (Bhagavatam 
2.10.4). The definition is: ūtih syüti-raksayoh, “Uti means stitching and 
protection" (Hema-koSa 2.161). 
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The gist of yoga-mayam vistarayan is: Doing all these pastimes 
occurs by her, who is inconceivable and is mentioned in the Sruti, 
for instance: 


svarüpa-bhütayà nitya-saktya mayakhyaya yutah | 
ato máyà-mayam visnum pravadanti sanatanam || 


*Visnu is endowed with His eternal potency called Maya, which 
is part of His identity, therefore sages say the eternally perfect 
Lord is maya-maya (imbued with Maya: made of transcendental 
consciousness).” (Catur-veda-sikha)? 


Srinivasa Süri—Here Brahma says, “Everyone knows that Your 
Avataras, among the animals and so on, become manifest to kill 
miscreants and to protect the righteous, but no one knows Your 
vibhütis, because they are unlimited." 

“O Bhüman, You who are qualified by many qualities! O 
Bhagavan, You who are the mine of qualities beginning from 
aisvarya! O Paramatma! O Yoge$vara, giver of the results of Yoga! 
Who knows Your grandeurs—or else Your pastimes (ütih = vibhütih 
lilah và)—in the three worlds? Wow! (aho = àáscarye). Who can 
know where, how, and when they take place, let alone their number 
(kati = kati-sankhyakah), when You have fun by unleashing Your 
Yogamaya?” Nobody can know the extent of those. For example, 
the Lord said: 


sankhyanam paramaninam kalena kriyate maya | 
na tatha me vibhitinam srjato ’ndani kotisah || 


“Even though over a period of time I might count all the atoms of 
the universe, I could not count all My grandeurs which I manifest in 
billions of universes.” (11.16.39) 


10.14.22 


tasmad idam jagad asesam asat-svarüupam 
svapnabham asta-dhisanam puru-duhkha-duhkham | 


293 Cited in Laghu-bhagavatamrta 1.5.414 and in Bhagavat-sandarbha 
22.8. 
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tvayy eva nitya-sukha-bodha-tanav anante 
máyata udyad apiyat sad ivavabhati || 
(vasanta-tilakà) 


tasmát—because of that (because the Lord has pastimes in the 
material world); idam—this; jagat—world; asesam—entire; asat- 
svarupam—whose essential nature is unreal; svapna-ábham—like 
a dream; asta-dhisanam—in which intelligence vanishes; puru- 
duhkha-duhkham—in which there is profuse, repeated sorrow 
tvayi—in You; eva—only; nitya—is constant; sukha—happiness; 
bodha—and awareness; tanau—whose body; anante—infinite; 
mayatah—from Maya; udyat—arising; apiyat—perishing; sat iva—as 
if real; avabhati—appears. 


tasmat tvayi eva nitya-sukha-bodha-tanau anante idam jagad a$esam 
asat-svarüpam svapnabham asta-dhisanam puru-duhkha-duhkham 
mayatah udyad (mayatah) apiyat (ca) sad iva avabhati. 


“Therefore it seems as if the entire world, whose essential nature is 
unreal; which is like a dream; because of which intelligence vanishes; 
in which there is profuse, repeated sorrow; which is arising from and 
disappearing in Maya; and which is in You, whose body, Brahman, 
is infinite and is constant bliss and awareness, is real. 


Sridhara Svami— Fine, the Avataras have an inconceivable glory. 
If the material world is unreal, why does it seem to be real?" In this 
verse, he removes the doubt while concluding in such a way that 
there is also the parikara ornament (the assistants: many adjectival 
compounds). Asta-dhisanam denotes nirasta-pratibhasam (by which 
the true perception of it is rejected). “The world, originating in 
You (tvayy eva udyat) (udyat = udbhavat) and perishing (apiyat = 
nasyat)..." 

Sad iva (as if real) also signifies: nityam iva sukham iva cetanam 
iva ca, “The world is as if eternal, as if a pleasure, and as if conscious." 
The sense is, “The world appears (avabhati = bhati) to be real, and 
so on, because of the qualities of You, who are the foundation." 
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Sanatana Gosvami— "Wow! What need be said? “The pastimes of 
Your Avataras are real," and so on. Although the material world 
is a form of unreality, it appears to be real because of a connection 
with You.” This is the substance of tasmat (therefore), which means: 
“because of Your fun by expanding Yogamaya.” 

Or, having stated with the three verses from atraiva (10.14.16- 
18) that the world is unreal, and having repudiated in three verses 
a concomitatnt doubt, now he concludes: tasmat (therefore), which 
means: “because of showing to Ya$odà and to me that the world is 
unreal." 

Anta means nasa (destruction). Krsna is ananta in the sense 
that He is devoid of that. Eternal reality is stated thus. Therefore, 
although the world is asat-svarüpam (its nature is unreal), it is real 
because of a connection with Him, who is ananta. Svapnabham 
means anityam (not constant); the world seems eternal because of 
a connection with the eternal (nitya). In point of asta-dhisanam, 
the world seems conscious because of a connection with awareness 
(bodha). And although the world is puru-duhkha-duhkham (in 
which there is much repeated sorrow), it seems pleasurable because 
of a connection with the real bliss (sukha). The meaning should 
be discerned by making the connection with the compound nitya- 
sukha-bodha-tanau in this way. The rest was explained by Sridhara 
Svami. 

Or, in this verse he says: “Such being the case, by serving 
You, even those who didn't know Your path experience the 
topmost auspiciousness." The sense of “therefore” is “because of 
the inconceivable glory of the pastimes of Your Avataras.” The 
world is asat-svarüpam mostly because it is filled with bad people; 
svapnabham, because it is not constant, due to being perishable; and 
asta-dhisanam, mostly because of not knowing the Lord's glories." 
The reason for each adjective is: mayatah udyat (arising from Maya). 
The gist is: *Although it is like that, it serves Your purpose. Then 
it becomes exalted (sad ivavabhati = uttamatam prapnoti).” By the 
manner of common usage, iva (‘as if? real) has the sense of anadhika 
(not too real). Or the drift is, “It is resplendent (avabhati = virdjate) 
like an abode of Vaikuntha, the real thing (sad = sad vastu).” 


Jiva Gosvami— Because in this way You, the well-known one (esah) 
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(Visnu), are the cause of all, “therefore (tasmat) this world, having 
originated from Pradhana (mayatah udyat = pradhanatah udbhavat) 
and eventually becoming merged in it (apiyat = pralinam bhavat ca), 
takes support of You (tvayy eva = tvam asritya eva?^) and appears 
as though it is the real thing (sad = sad-vastu).” That is, the world 
seems to have His nature, or it seems to be an eternal abode. 

This means: “Because of the substantial existence of things 
related to You, the universe acquires substantiality to some degree," 
because of the fact that Maya too takes support of You, due to being 
Your potency. That's the idea. But in the absence of such a state, the 
world is like a rabbit’s horn (asat-svarüpam = Sasa-visana-tulyam). 
When there is something other than You, that is, when there is no 
glimpse of You, the world is like a dream, given that the world is not 
constant. Therefore: asta-dhisanam and so on. 

Nitya-sukha-bodha-tanau modifies tvayi. His body is eternal 
and is the form of sukha-bodha (blissful awareness). This means His 
body has the mode of Para-Brahman. Thus, Krsna is the nature of 
such a body (tanau = tat-svarüpe), in reference to Tapani-sruti and 
Hayasirsa Paficarütra: sac-cid-ananda-rüpáya krsnayaklista-karine, 
“Obeisance to Krsna, whose form is transcendental and who is an 
untroubled maker" (GTU 1.1). In this regard, these two texts should 
be considered: 
> The sentence of Visnu Purana that is going to be shown below, 
beginning from: ekadesa-sthitastagner jyotsnā vistarini, “The 
entire universe is the potency of Para-Brahman, like an expansive 
illumination of a fire located in one place" (Visnu Purana 1.22.57); 
> The aphorism: vaidharmydc ca na svapnadi-vat, “The waking 
state is not like a dream, also because of a difference in nature” 
(Vedanta-siitra 2.2.29).?° 


294 Here the locative case in tvayi is an asraya-saptami. For the details, 
consult Hari-namamrta-vyadkarana (649 vrtti). 

295 The sūtra means: “The objects seen in the waking state are not like 
objects seen in the dream state and the like, also because of a difference in 
nature" (Vedanta-sütra 2.2.29). In contrast to that aphorism, the verse states 
svapnabham (like a dream). This truth is corroborated in several places 
in Bhàgavatam (3.27.4; 9.19.28; 10.40.24; 10.49.25; 10.86.45; 11.13.34; 
11.13.37; 11.14.28; 11.22.40; 11.22.55). The existence of the world is 
different from the existence of a dream because there is no karma involved 
in dreams. But both types of existence are similar in the sense that both are 
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In this regard, this too is expressed by the word maya: Sometimes 
a certain teaching that suggests unrealness (mithyá) is meant, and 
sometimes a specific potency that hints at the real, which is hard 
to fathom, is said. Of the two, the first one: A synonym, aindrajala 
(magic), is used by those who know it. An illusion created by 
magicians does not bewilder them. Although the illusion can 
bewilder others, it does not take away the magicians' vision. A 
mirage is an example. Regarding the second one: The word is 
used by sages, gods, and others. For example, with respect to the 
journey of Sanaka and others to Vaikuntha, as narrated in the third 
canto (3.15.26), the word tadiya-yoga-maya (their yogamaya) was 
explained by venerable Svami.? This sense of the word maya is not 
like the previous ones, because Kardama and other sages go about 
their business with aircrafts and other types of recreation created by 
this maya, and because it is seen that Pradyumna and others slash 
enemies in war and so on that way (10.55.16-22; 10.76.17). 

In regard to sages and others, this meaning of the word maya 
refers to their austerities and so on, but as regards the Lord, maya 
pertains to His nature. Examples are shown: 

(A) The potency called Apara (inferior) (Maha-Maya) is mentioned 
in Visnu Puràna: sarva-bhütesu sarvatman ya saktir aparà tava, 
gunásrayà namas tasyai Sasvatayai suresvara, “O Soul of all, O God 
of gods, obeisances to that potency, the inferior one, of Yours. It is 
the foundation of the modes of Material Nature and is perpetual." 
(1.19.76); 

(B) tasman mayi srjate visvam etad asmims cànyo māyayā 
sanniruddhah, “Therefore the owner of Maya shoots forth this 
universe, and in it the other (a soul) is restrained by that same 
Maya” (Svetdsvatara Upanisad 4.9); 

(C) Being inherent and not being a shower of illusion are illustrated 
in Visnu Purana: 


different from the absolute reality, transcendence. 

296 Sridhara Svāmī writes: yoga-mdyd-baleneti | astánga-yoga- 
prabhavenopetya. paramesvare tu  yoga-mayeti  cic-chakti-vilasa iti 
drastavyam, “The word yoga-maya-balena means “[after arriving] by the 
power of the eightfold Yoga system." In regard to the Lord, however, 
Yogamaya is the play of cit-sakti. This should be discerned” (Bhavartha- 
dipikà 3.15.26). 
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Saktayah sarva-bhavanam acintya-jfiana-gocarah | 
yato "to brahmanas tas tu sargadya bhava-saktayah |??? 
bhavanti tapatam $restha pavakasya yathosnata || 


“Because all things, such as gems and mantras, have powers whose 
scope is an inconceivable knowledge, Brahman too has potencies, 
which pertain to the nature and which involve creation and so on, 
like fire has heat, O best ascetic.” (Visnu Purana 1.3.2) 


dve rupe brahmanas tasya mürtam camurtam eva ca | 
ksaraksara-svaripe te sarva-bhütesv avasthite || 
aksaram tat param brahma ksaram sarvam idam jagat | 
eka-desa-sthitasyagner jyotstna vistarini yathaà | 
parasya brahmanah śaktis tad etad akhilam jagat || 


“The two forms of Brahman are: material and spiritual. Their 
natures are perishable and imperishable, respectively. They abide in 
all entities. The imperishable is Para-Brahman. The perishable is all 
this universe. The entire universe is the potency of Para-Brahman, 
like an expansive illumination of a fire located in one place.” (Visnu 
Purana 1.22.54-57) 


In addition, the Sruti states: mayam tu prakrtim vidyan màáyinam tu 
mahesvaram, “One should know that Maya is Prakrti and that the 
owner of Maya is Mahe$vara" (Svetasvatara Upanisad 4.10). With 
the word prakrti, the text talks about the nature (svabhava), because 
that word obtains the status of predicate, being a reiteration in terms 
of being a purport which hints at this: “But one should not understand 
it as a synonym of him,” because of the nonaccomplishment of 
the understanding from the very nature of the definition by only 


297 Sridhara Svāmī comments: yad evam ato brahmano "pi tās tatha- 
vidhah saktayah sargadi-hetu-bhütah bhava-saktayah svabhava-siddhah 
saktayah santy eva, pavakasya dahakatvadi-sakti-vat, “Brahman too has 
powers of that kind: They are the causes of creation and so on and are 
inherently established in the nature (bhdva-saktayah = svabhava-siddhah 
Saktayah), like fire’s power to burn and so forth” (Atma-prakasa 1.3.2). 
Visvanatha Cakravarti specifies that Maha-Maya is the form of acit (acid- 
rüpà, Sarartha-darsini 3.7.9). 
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talking about a synonym, and because that very status of predicate 
is obtained by saying: mayinam tu mahesvaram (one should know 
that the owner of Maya is Mahe$vara). By stating mayinam tu 
mahesvaram, it's understood that Mahesvara is taken shelter of 
by Maya, and so what comes to mind is that Mahe$vara's being is 
internal and not artificial. For example: indro māyāvān purusah 
surah, “Indra is a heroic man who has magic. ”??8 

Although Maya is external, its inherence [in Siva] is obtained 
simply by the example: eka-desa-sthitasyagneh, “like an expansive 
illumination] of a fire located in one place” (VP 1.22.57 cited above). 
And although Maya is external, Mahesvara’s being is not touched by 
that fault. For instance, Arjuna says: 


tvam Gdyah purusah saksad isvarah prakrteh parah | 
mayam vyudasya cic-chaktya kaivalye sthita atmani || 


“You are the primeval Purusa, God Himself, beyond Prakrti. 
Rejecting Maya by cit-sakti, You abide in the Soul, the Absolute.” 
(1.7.23). This one is cit-$akti, mentioned in Visnu Purana as Para: 


yátita-gocará vacam manasam ca visesanà | ?? 
jnani-jnana-paricchedya vande tam isvarim param || ?? 


“I praise her, Para, the scope of whom is beyond words and minds, 


298 The point here is that Mahe$vara does not have Maya in his core. 
This means the suffix in in mayin has the sense of asydsti (he has that), not 
asminn asti (it is in him). 

299  caüvisesaná (Visnu Purana). In Bhagavat-sandarbha (17.2) and in 
Laghu-vaisnava-tosani 10.22.4, Jiva Gosvàmi quotes the same verse, but 
with the reading cavisesaná (nonspecific), which is used in the translation. 
Sridhara Svāmī explains avisesana as: yasmad avisesanaj jati-gundadi- 
visesana-sünya, “She is beyond the scope of both words and mind because 
she is avisesend, meaning she has no attributes such as jati (category) and 
guna (material qualities)"" (Atma-prakasa 1.19.77). Avisesana (nonspecific) 
really means nirvisesa (without a material attribute) because she does not 
belong to a category in the usual sense of the term. She belongs to the 
transcendental category. 

300 tam vande svesvarim param (Visnu Purana). Sridhara Svàmi writes 
aisvarim, which he glosses as: iSvarasya tattva-bhütàm (her, who is God's 
Truth). 
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who is nonspecific, who is to be accurately determined through 
the knowledge of knowledgeable persons, and who pertains to the 
Lord.” (Visnu Purana 1.19.77) 


It is pointed out that cit-sakti is internal, due to being Para 
(transcendental), is supremely inconceivable, and has various 
modes. Being the equivalent of Mahesvara is also expressed. (In 
the other reading: Being something that acts like the purport of 
Mahesvara is also expressed.) 


na tasya karyam karanam ca vidyate 
na tat-samas cabhyadhikas ca drsyate | 
parasya Saktir vividhaiva $rüyate 
svabhaviki jfiana-bala-kriyà ca || 


“He has no body and no senses. No one is seen to be either equal 
to or superior to Him. It is heard that He has a superior potency 
which is inherent in Him and is manifold: jiana-sakti, bala-sakti, 
and kriyd-sakti.” (Svetasvatara Upanisad 6.8) 


In this citation, the words na tat-samas cabhyadhikas ca (No one is 
seen to be either equal to or superior to Him) make one perceive 
that Parà is inherent in Him, is supremely inconceivable, and is 
made to be understood by the absence of another thing relied upon 
as a superimposition. In the third canto, Yogamaya is pointed out in 
reference to the journey of Sanaka and others to Vaikuntha. She was 
explained as cit-$akti by venerable Svami,*” and also by a venerable 
Tattvavadi (Madhvacarya) in his commentary: 


yoga-máyd ca may4 ca tatheccha-saktir eva ca | 
maya-sabdena bhanyante $abda-tattvartha-vedibhih || 


*Yogamaya, Maya, and Iccha-sakti (Lord's power of volition) are 
expressed, by those who know the true meaning of words, with the 
word maya.” 


301 That is not true. Sridhara Svàmi's commentary on that was shown 
above (Bhavartha-dipika 3.15.26). 
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Having thus given the example of Sabda-mahodadhi, and having 
also used the Sruti as evidence: svarüpa-bhütayà nitya-saktyà 
mayakhyaya yutah, ato maya-mayam visnum pravadanti sanatanam, 
“Visnu is endowed with His eternal potency called Maya, which 
is part of His identity, therefore sages say the eternally perfect 
Lord is mayad-maya” (Catur-veda-sikha), the word maya too, like 
the word yoga-mayd, is agreed upon as being expressive of the 
spiritual energy. This is also proven by his Excellence Sri Ramanuja: 
Synonymous words in Nighantu: māyā vayunam jnanam, are written 
in his commentary. 

Moreover, in reference to: sã và etasya samdrastuh saktih sad- 
asad-atmikà maya nama, “The potency called Maya is of the nature of 
cause and effect and belongs to Him who glances” (3.5.25), Sridhara 
Svāmī writes: daahda-dacydanusandhana-riipa, “She is the form of 
taking interest in the connection between the seer and what is 
seen (Bhavartha-dépika 3.5.25). In reference to átmecchánugatáv 
ätmä, "The Soul, in conformity with atmeccha” (3.5.23), he 
writes: atmeccha maya, “Maya is ätmecchä (the Soul's desire)" 
(Bhávártha-dépikà 3.5.23). 


kàla-vrttyà tu mayayam guna-mayyam adhoksajah | 
purusenátma-bhütena viryam àdhatta viryavan |l 
tato 'bhavan mahat-tattvam avyaktat kala-coditàt | 


“When Pradhana was agitated by the flux of Time, Adhoksaja, 
who has power, placed, as the Purusa, who is the Soul, energy in 
Maya. Afterward, mahat-tattva came into being from Avyakta 
(Pradhana), which was impelled by Time.” (3.5.26-27) 


In this quotation, the word avyaktam is optionally meant by the 


302 These two citations from Bhagavatam, elucidated by Sridhara Svami, 
are expressive of Maha-maya. Jiva Gosvami expounds the three aspects 
of Maha-maya by quoting a verse from Maha-samhita: srir bhür durgeti 
ya bhinna jiva-maya mahátmanah, ātma-māyā tad-icchaé syat guna-maya 
jadatmika, “The Jiva-maya (the maya that bewilders the souls) is separated 
as the potencies called Sri, Bhi, and Durga. The Atma-maya is the Lord's 
desire. The Guna-maya is inert” (Bhagavat-sandarbha 22). 
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word maya.*® In the text: prayo māyāstu me bhartur nànyà me "pi 
vimohini, *Most likely, it is the illusory power of my master, not any 
other power, for it bewilders me too" (10.13.37), it is also a potency 
that bewilders. 

In the dictionaries, Arpa and other synynoms of it are seen. 
The Visva-prakasa reads: maya dambhe krpayam ca, “Maya means 
‘deceit’ and ‘mercy’” and the Tri-kanda-sSesa states: mayd syāc 
chambari-buddhyoh, “Maya means sambari (sorcery, magic) and 
buddhi (understanding)." Moreover, in the phrase mayaisyam, “the 
power of the magic" (10.13.45), only prabhava (influence) is meant 
by the word maya. 

Thus, the sense of the word maya should be discerned according 
to the context, and can be substantiated by Sri Svàmi's explanations. 
Hence, everything is congruent. Moreover, in the context of this 
chapter, naming the potency that is hard to comprehend through 
reasoning is done with the word maya. That was stated as follows: 


mat-sthani sarva-bhütàni na caham tesv avasthitah || 
na ca mat-sthani bhütàni pa$ya me yogam aisvaram | 


“Everything is in Me, but I am not in them, nor are all things situated 
in Me! Behold My godly might." (Bhagavad-gitàá 9.4-5) 


Where there is not touch of that sense, there the meaning of it 
is: mithya (illusion). Illusoriness (mithydtvam) too is the proper 
explanation of it. Furthermore, the Mayà mentioned as the potency 
called Parà implies the vibhütis of the svarüpa in Vaikuntha. For 
instance: 

(1) na yatra maya kim utapare harer anuvratà yatra surasurarcitah, 
“Vaikuntha, where there is no Maya, much less others, and where 
Hari's followers are worshiped by gods and demons" (2.9.10); 

(2) darsayamasa lokam svam gopanam tamasah param, “Krsna 
showed His own abode to the cowherds, an abode beyond material 
nature” (10.28.14); 


303 Sridhara Svāmī comments: kdla-preritad avyaktàn māyātah, “The 
words avyaktat kala-coditat mean “from Maya, which was impelled by 
Time” (Bhavartha-dipika 3.5.27). 
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(3) itirese ’tarkye and so on, “When Brahma, the master of Ira, was 
bewildered... the Supreme Being, the unborn, understood, and 
instantly uncovered the curtain of Maya" (10.13.57); 

(4) satya-jfiána and so on, “They had forms that are real and are the 


one essence of sheer consciousness and infinite bliss" (10.13.54). 


A vibhüti made of this Maya is imperishable. For example: 

> na ca kála-vikramah, “Vaikuntha, where there is no course of 
Time" (2.9.10); 

> kala-kastha-nimesadi-kàála-sütrasya | gocare, yasya  saktir na 
Suddhasya prasidatu sa me harih, “May Hari, the pure, whose 
potency is not in the scope of the thread of Time such as a kalà, a 
kastha (the time of fifteen blinks), and a blink, be pleased with me” 
(Visnu Purana 1.9.45); 

> kala-muhurtadi-mayas ca kalo na yad-vibhüteh parinama-hetuh, 
“Time, made of kalds, muhürtas and so on, is not the cause of the 
transformation of His vibhiitis” (Visnu Purana 4.1.84). 


In the above citation of Visnu Purana 1.9.45, because it is said 
suddhasya (pure), this Maya is the great potency whose nature is the 
Lord. But Apara is not like that, rather she is like this: 

the world is situated in a portion of a millionth portion of whom" 
(Visnu Purana 1.9.53); 

(B) sargadya bhava-saktayah, “Brahman too has potencies, which 
pertain to the nature and which involve creation and so on" (Visnu 
Purana 1.3.2, shown above); and 

(C) esa maya bhagavatah sarga-sthity-anta-karini, “This is the 
Lord's Maya, which effects creation, continuation, and annihilation” 
(11.3.16). It should be discerned in this way also, according to the 
true meaning. 


Visvanatha Cakravarti— Therefore the world, the meaning of the 
word idam (this), is illusory. However, Your body, though it has a 
measure in the middle of the world, encloses it and only consists of 
pure, transcendental existence." In this verse, he concludes the topic 
in this way. 


Chapter Fourteen 459 


X asat-svarüpam denotes: sarvakalika-satta-rahitam svarupam yasya 
tat (the world, in which the essential nature is devoid of an existence 
that lasts for all time), therefore: 

& svapnübham means: svapnátma-jfiana-vad  alpa-kàla-varti (it 
abides for a short time like the knowledge of the nature of a dream). 
It should not be explained that this world is unreal like an object 
in a dream, because of a statement in the seventh canto: pradhana- 
pumbhyam nara-deva satya-krt, “O king, the real Maker, along with 
pradhana and the jivas, shoots forth Time" (7.1.11)* and because 
of this text of $ruti made authoritative by the fact of being quoted 
in Madhva's commentary: satyam hy evedam visvam asrjata, “He 
created this world, which is real.'?95 

X asta-dhisanam is construed as: asta lupta dhisanà jfianam avidyaya 
yasya tat, “the world, the knowledge of which is deleted, by 
ignorance.” 

& nitya-sukha-bodha-tanau is analyzed as: nityam iti sandhini, 
sukham iti hladini, bodha iti samvid atah  etat-svarüpa-sakti- 


304  Sridhara Svàmi says satya-krt means: satya-krd amogha-karta isah, 
*Satya-krt (the real Maker, or the maker of the real) is God, the unerring 
maker" (Bhavartha-dipikà 7.1.11). Vi$vanatha Cakravarti explains satya-krt 
as follows: satya-krt bhagavac-chakti-karyasya visvasya mithyatvanarhatvat. 
karya-mátrasyaiva mithyatve tad-anumeye bhagavaty api pramanyabhavah 
prasajjed iti bhavah, “The term Satya-krt is used because the world, an 
effect of the Lord's potency, does not deserve to be unreal. The gist is: If 
a mere effect were unreal, the nonexistence of authenticity of the Lord, 
who is inferred from that, would ensue” (Sarartha-darsini 7.1.11). On the 
contrary, that issue is dealt with in Vedanta-sütra (2.1.6): drsyate tu, “It is 
seen, however, [that sometimes an effect is inherently different from its 
cause]." In Bhagavatam the example of a spider and its web is given in that 
regard (11.9.21 and 11.21.38). Moreover, it's not because the magician is 
real that his illusions (maya) are real. 

305 The world is called real from the perspective of Sat-karya-vada. The 
world is called satya (real) because its cause, Brahman, is Satya: satyam 
abhavat yad idam kifica tat satyam ity acaksate, “Satya became this universe, 
therefore they call it satya” (Taittiriya Upanisad 2.6). In a similar context, 
Visvanatha Cakravarti explains: sat-karya-vade 'pi vyakhyanartham, ata eva 
tat satyam bhavatity aprayujya tat satyam abhidhiyate ity uktam, “It is for the 
sake of an explanation in terms of Sat-karya-vada, therefore, not using the 
wording: ‘It is real’, it is said: ‘It is called real’” (Sarartha-darsini 11.24.18). 
The world is real from the relative standpoint, that is to say the world is not 
imaginary like a dream or like a mirage. 
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tritayàtmakatvat sad-dnanda-cin-mayyah tanavo yasya tasmin, 
“Nitya denotes sandhini, sukham refers to hlddini, and bodha 
connotes samvid, consequently, on account of being composed of 
this triad of svarüpa-sakti, *in You, whose bodies are eternal and are 
made of bliss and consciousness.” ” 


“The world, arising from Maya, the cause (mayata udyat = mayatah 
kàranàd ugdacchat), in You, the basis (tvayi = adhisthane), appears 
as if it were pertaining to all time (sad iva = sarvakalikam iva), 
although it is going to extinction (apiyat = astam gacchad api).” 

There is another interpretation: Because Your svarüpas, 
which show grace to devotees, are auspicious, "therefore (tasmat), 
this world, which is inauspicious by nature (asat-svaripam = 
amangalatmakam)...” but not: “What is the use of considering the 
good and the bad of the universe? The universe is unreal." In that 
regard he says: svapnabham, which connotes: svapna-van na bhati 
(it does not appear like a dream).* This means “It does not appear 
to be unreal.” However, the world, though unfavorable due to being 
puru-duhkha-duhkham (abundantly and repeatedly sorrowful), 
on account of being asta-dhisanam (devoid of wisdom), appears 
as if exalted (sad iva = uttamam iva)*” by considering the pleasure 
derived from material sense objects. 


Baladeva Vidyabhüsana—Here he says: “The world, presided by 
me, is not constant (anitya), on account of being material.” “This 
entire world (idam asesam jagat), which is other than that, i.e. other 
than the Creation made of sheer consciousness (tasmat = vijfidna- 
mayat sargád anyat); which is a nonresplendent body (asat-svarüpam 
= asobhana-vapuh); which abides for a short time (svapnabham 
= alpa-kala-varti); in which the awareness is obliterated (asta- 
dhisanam = asta luptà dhisanà jfüánam yatra tat); therefore it is 
the essential nature of profuse sadness (puru-duhkha-duhkham = 


306 Here svapnabham is constructed as svapna-abham instead of svapna- 
abham. 

307 This gloss is expressive of the meaning of sat as praSasta (eminent): 
satye sadhau vidyamane prasaste 'bhyarhite ca sat, “Sat means satya (real; 
truth), sadhu (good person), vidyamana (existing), prasasta (eminent), and 
abhyarhita (venerable) (Amara-kosa 3.3.83). 
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pracura-duhkha-svarüpam eva)," inasmuch as the joy of those in 
the world is a form of sadness, like honey mixed with poison. Why? 
“The world has been originating from Trigunà Maya, who is the 
cause (mayata udyat = mayatah kàranàd udbhavat) and is situated 
in You, the basis, and is going to extinction in her (apiyat = tatra 
eva astam gacchat).** Nonetheless the world seems resplendent to 
ignorant people (sad iva = ajfianinam sobhanam iva)."?9? 

Nitya-sukha-bodha-tanau modifies tvayi (in You). The 
construction is: nitya-sukha-bodha-riipam yad brahma sa tanuh 
mürtih yasya tasmin, “In You, whose body is Brahman, which is 
a form of constant pleasure and awareness.” This means brahma- 
vigrahe (in You, who are a form of Brahman). 


Vallabhacarya— On account of You, the world seems to be the real 
thing.” Asat-svarüpa means the nature of the world is like the nature 
of unrighteous people (= asatam bahir-mukhanam iva svarüpam 
yasya). The sense is the world obscures the true path. Svapnabham 
(like a dream) literally means: svapnasyevabha yasya tam, “What 
it looks like is similar to what a dream looks like.” This means the 
world is an impediment to true knowledge, because: asta-dhisanam, 
“Intelligence has gone from it” (= asta gata dhisaná yasmat). 
“Therefore the world is fine when it has a connection with You, 
otherwise it is just the opposite.” 


Srinivasa Süri—With tasmát he says: “Therefore the world is a body 


308 Here the present is used in the sense of nitya-pravrtti (always going 
on) (Amrta commentary on HNV 699). This is because the world repeatedly 
goes through cycles of creation and destruction. Creation occurs at the outset 
of Brahma’s day and destruction at the end of his life (prakrtika-pralaya, 
12.4.22), and both occur at every millisecond (nitya-pralaya, 12.4.35-38). 
309 Commenting on this verse, cited in Laghu-bhagavatamrta (1.5.395), 
Baladeva Vidyabhisana writes: tvayy eveti, sad iva svatantram iva, sattvam 
svatantryam uddistam tac ca krsne na capare, asvatantryat tad-anyesam 
asattvam viddhi bharata, iti mahabharata-vacandt, “Sad iva means svatantram 
iva (as if independent), because of the statement in Mahabharata: “Sattvam 
is described as ‘independence’. And that is in reference to Krsna, not to 
any other. O descendant of Bharata, you should know that since there is no 
independence, those who are other than Him have asattvam (dependence)”” 
(Saranga-rangada 1.5.395). 
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of the magnificence of Your inconceivable Yogamaya.” 

“The universe is arising from and is attaining destruction in 
Maya, which is Your potency called Prakrti and is in You, whose 
nature (tanau = svarüpe) is eternal bliss and awareness and who are 
ananta in the sense that Your glories are unlimited. The world is 
as if real, meaning everything seems to be its real identity, “I am a 
Brahmana, he is fat, she is thin,” and so forth, whereas in fact the self 
is pure consciousness.”3!” 

The world is asat-svarüpam (noneternal by nature) because 
it periodically perishes: It does not last forever in the same form. 
Therefore it is like a dream (svapnabham = svapna-tulyam), 
given that it is not continuous. Even the things in a dream are not 
completely illusory (they are symbolic)*!! because those things too 
were created by God. The things in the world, like the things in 
a dream, are not eternal. This topic was made into an aphorism: 
sandhye srstir āha hi, “Creation occurs in dreams too, because the 
text says so” (Vedanta-sütra 3.2.1), which refers to this: na tatra 
rathà na ratha-yogà na panthano bhavanty atha rathan ratha-yogan 
pathah srjate... sa hi kartā, “In a dream, there are no chariots, no 
draft animals, and no roads, but he (the soul)? creates the chariots, 
the draft animals and the roads. He is the doer” (Brhad-áranyaka 
Upanisad 4.3.10). 

Moreover, the world is asta-dhisanam, “because of it, the 
intelligence intent on thinking about Your svarüpa is deleted" 


310 Inthat regard, Sri Krsna said: ikseta vibhramam idam manaso vilasam, 
drstam vinastam atilolam alata-cakram, vijfianam ekam urudheva vibhati 
maya, svapnas tridha guna-visarga-krto vikalpah, “One should look upon 
this world as an illusion, the play of the mind. The world is seen and then 
perishes, is extremely flickery, and is a revolving firebrand. Consciousness is 
one. It appears to be many. This threefold division (body, senses, and mind; 
or wakefulness, dreaming, and sleeping; or knower, knowledge, and means 
of knowing) made by the modifications of the gunas is maya (a magical 
illusion), a dream” (11.13.34). 

311  sücakas ca hi sruter àcaksate ca tad-vidah, “A dream is also an omen, 
because of a Sruti text. Those who know it say so" (Vedanta-sütra 3.2.4). 
Baladeva Vidyabhüsana provides the references. 

312 By implication, the Soul too creates some parts of a dream. The 
creator of a dream is the soul, who is established in the Soul: esa hi drasta 
sprasta Srota rasayita ghrata manta boddha kartā vijfíianatmà purusah. sa 
pare ’ksara Gtmani sampratisthate (Prasna Upanisad 4.9). 
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(= asta luptà tvat-svarüpa-pravana-rüpà dhisanà buddhih yasmat 
tat). For instance, Brahma said to the Lord: daivena te hata-dhiyo 
bhavatah prasangat, sarvasubhopasamandd | vimukhendriyaà ye, 
“The programs connected with You (katha and kirtana) minimize 
all types of inauspiciousness. The senses of those whose minds are 
struck by fate (effect of offenses) are averse to such programs..." 
(3.9.7). And therefore: puru-duhkha-duhkham, meaning the world 
only gives sorrow after sorrow. The world does not even give a trace 
of real pleasure. This was said by Vidura to Maitreya: 


sukhaya karmani karoti loko 
na taih sukham vanyad-uparamam và | 
vindeta bhüyas tata eva duhkham 
yad atra yuktam bhagavan vaden nah || 


“O great sage, everyone in this world engages in fruitive activities to 
attain happiness, but one finds neither satiation nor the mitigation of 
distress. On the contrary, one is only aggravated by such activities. 
Therefore, tell us how one should live to achieve real happiness." 
(3.5.2) 


Ganga Sahaya—Apiyat is made by adding the suffix /s/at/r] after 
the verbal root i/n] gatau (to go), which is preceded by api. (The 
verbal base api (api 4 i) is Vedic Sanskrit.) 


10.14.23 
ekas tvam ātmā purusah puradnah 
satyah svayam-jyotir ananta adyah | 
nityo ’ksaro "jasra-sukho nirafijanah 
pürno 'dvayo mukta upàdhito "mrtah || 


first half: indra-vajra 
second half: indra-vamsa 


ekah—one; tvam—You; dtma—the Soul; purusah—the Purusa; 
puranah—ancient;  satyah—real;  svayam-jyotih—self-effulgent; 
anantah—infinite; adyah—primordial; nityah—constant (eternal); 
aksarah—imperishable; —ajasra-sukhah—whose happiness is 
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unimpeded;  nirafüjanah—taintless; —pürna—full (complete); 
advayah—nondual; muktah—freed; upadhitah—from a material 
adjunct; amrtah—immortal. 


tvam ekah ātmā purusah puranah satyah svayam-jyotih anantah 
adyah nityah aksarah ajasra-sukhah nirafijanah pürnah advayah 
upadhitah muktah amrtah (asi). 


“You are the One, the Soul. You are the ancient Purusa. You are 
real, self-effulgent, infinite, primordial, eternal, and imperishable. 
Your bliss is unimpeded. You are taintless, complete, nondual, 
devoid of any material adjunct, and immortal. 


Sridhara Svami— But only You are real.” That is what he says, ekas 
tvam satyah, “You, the one, are real." Why? atma. What can be seen 
is unreal, that is, whatever is seen, but the soul cannot be seen, and 
so it is real. 

“Moreover, that which has transformations is unreal, but there 
is no transformation, such as birth, in You.” That is what he says: 
adyah, which means káranam (the cause). Hence He has no birth. 
The reason for being adya is: puranah, which means: pura api navah 
(new, though old).?? The sense is He is existing. He existed even 
before the effect. The reason for that is: purusah. For instance, the 
Sruti text: pürvam evaham ihasam iti tat purusatvam, “At first, only 
I existed here: That is the status of being the Purusa” (quoted in 
Tattva-sandarbha 31). 

With nityah, Brahma rejects a transformation which is the 
existence of another birth. The sense of nityah is sanatanah (eternal). 
With these four words: pürnah, ajasra-sukhah, aksarah, and amrtah, 
he sequentially repudiates the ideas that the Lord grows, changes, 
becomes weaker, and dies. The reason He is pürna is: anantah and 
advayah. He is devoid of the delimitation of time and space, and also 
devoid of a delimitation by an entity. 


313 In the contexts of synonyms of ‘old’, Yaska writes: puranam kasmat, 
pura navam bhavati, “The word Purana is derived from what? The old is 
new” (Nirukta 3.19). 
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To substantiate being amrta (immortal), with these three terms: 
svayam-jyotih, nirafijanah, and upadhitah muktah he repudiates 
the four kinds of karmic reaction. The meaning is as follows. An 
origination is rejected with adyah. An obtainment can occur by 
means of either actions or knowledge. An obtainment by actions 
is rejected with the word atma. Svayam-jyotih repudiates an 
obtainment from knowledge. With muktah upadhitah (freed from 
limiting adjuncts) he says: Material transformations occur on the 
external material body or external material covering. For example, 
the external covering of rice is transformed when the husk is 
removed by threshing. However, Lord Krsna has no material body, 
and so that is impossible in His case. 

A purification occurs either by adding an eminence or by 
removing the bad. The former is repudiated by the fact of being 
pürna, and the latter by the term niranjana, which means nirmala 
(taintless, pure). 


Sanatana Gosvami— While expounding that Bhagavan is real, as 
mentioned previously, he talks about Bhagavan’s tattva in terms of a 
differentiation from jiva-tattva. “Though one (ekah = ekah api), You 
are the Soul, i.e. the pervader, the Purusa, i.e. the inner controller 
of every single soul," in view of the statement: puri śayanāt purusah, 
“A purusa is so called because of reposing in the city." Puranah 
is construed as: pürvatah nijai$varyena vartamànah api navah eva, 
“You are new although You have been existing with Your might 
from days of yore." This means: parama-maha-saktiman isvarah, 
“He is the universal God, who has the most great power." In this way, 
being Para-Brahman, being Paramatma, and being Parame$vara are 
expressed in sequence. 

With satyah (real) he says: It is not that His aisvarya is illusory. 
“But,” someone might object, “why is there realness, given that He 
can be seen in terms of having a form?” Brahma responds: “You are 
self-manifest (svayam-jyotih = sva-prakasah), because You can be 
seen, only by Your mercy." 

Moreover, anantah means uttaravadhi-rahitah (devoid of end 
limit), and adyah signifies purvavadhi-rahitah (devoid of beginning 
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limit),?^ and so the sense is He is unbounded. Or anantah means 
aparicchinnah (unbounded), and ddyah means jiva-vaj-janma- 
rahitah (devoid of a birth like that of a soul). 

Nityah means sadaika-rüpah (always in one form) due to the 
total absence of transformations. Aksarah means sthirah (durable); 
or it means prapaficátitah (beyond matter), because of the statement 
in Sri Gita: ksaram sarvani bhütàni, “All beings are perishable” 
(15.16). Ajasra-sukhah denotes nityanandah. This means: ànanda- 
ghana-mürtih (He whose form is dense bliss). Nirafijanah means 
nirmalah (taintless), i.e. visuddhah (especially pure). Pürnah 
means sampürnah (fully complete), i.e. ananyopeksah (He does 
not require anything). Advayah means vijátiya-sambandha- 
rahitah (devoid of a connection with another category). Upadhita 
muktah signifies nirupadhih (He has no material adjunct): without 
a motive He continuously benefits all living entities. Or the sense 
is: Automatically He has those spiritual attributes. Amrtah means 
avinasi (imperishable), or else: na vidyate mrtam mrtih marana- 
laksana-samsarah bhaktanam yasmat sah, “He because of whom the 
devotees do not have death, i.e. material life, which is characterized 
by death." 

Inthis way the idea that because He has a form, Lord Krsna must 
be like a conditioned soul, and therefore must be attached to the 
material world, is not able to control whether He is visible to others, 
is limited, is forced to assume different forms by staying in a womb, 
taking birth and going through various material transformations, 
experiences only a little pleasure, is impure, has a connection with 
another category, has a material adjunct, and undergoes material 
life is refuted. It's inferred that the terms in the verse are related to 
one another by the mode of Aetu-hetumattà (one is the reason for 
another). 


Jiva Gosvami—Brahma again concludes another topic in a similar 
way. Because of naráyanas tvam (10.14.14) and eko ’si (10.14.18), 
therefore: “You, the one who has a morsel in hand, are the Soul, 


314 These two glosses by Sanàtana Gosvami were taken from 
Vallabhacarya’s commentary. This is a common occurrence in Brhad- 
vaisnava-tosani. 
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that is, the root svarüpa of everything belonging to the material 
world and of everything not belonging to the material world," on 
account of these two texts in Gopála-tapani-sruti: 

(1) tam ekam govindam sac-cid-ananda-vigraham, “Him, Govinda, 
whose form is transcendental” (GTU 1.33); 

(2) saksat-prakrti-paro yo ’yam atma gopàlah katham tv avatirno 
bhümyam ha vai, “Gandharvi asked: How is it that the Soul, who 
is beyond Prakrti, descended on Earth as a cowherd?" (GTU 2.23). 


Moreover it will be said: sarvesam eva bhavanam and so on (i.e. 
sarvesam api bhiitanam): “To all beings, only one's self is dear. 
Others, such as offsprings, and wealth, are dear only due to the 
dearness of it" (10.14.50), and: krsnam enam avehi tvam, *You 
should know that Krsna is the Soul of all souls" (10.14.55). 

With the terms from purusah, Brahma substantiates His status 
as the Soul. Purusah is said because of this text of Sruti: yo 'sáv 
uttamah puruso gopálah, “The topmost Purusa is Gopala” (GTU 
2.92). Purünah is because it is going to be said: gitdhah purana- 
puruso vana-citra-malyah, “He, the ancient Purusa in disguise, who 
has a wonderful forestial garland” (10.44.13). Satyah refers to the 
verse that begins: satya-vratam satya-param tri-satyam, “We take 
shelter of You. Your pledge is true: Honesty is most important to 
You. You are the Truth of the three Vedas. You are the cause of 
the five elements, and You abide in the real. You are absolutely real 
compared to what is materially real. You are the guide for speaking 
truthfully and pleasantly as well as for perceiving Paramatma. Your 
body is real" (10.2.26). Svayam-jyotih is said in view of this Sruti 
text: 

yo brahmanam vidadhati pürvam 
yo vidyàms?? tasmai gàpayati? 6 sma krsnah | 
tam ha devam atma-buddhi-prakasam 
mumuksur vai $aranam amum vrajet || 


* A person desiring liberation should go take shelter of Krsna, God, 
who instills the notion of one's self as a soul. In the beginning He 


315  vidyàs (Gopdala-tapani Upanisad). 
316  gopayati (Gopàla-tapani Upanisad). 
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made Brahma, and caused the three Vedas to sing to him." (Gopdla- 
tapani Upanisad 2.22) 


Anantah is stated because of these two texts: 

(1) na cantar nabahir yasya, “of Him who has neither an inside nor 
an outside” (Bhagavatam 10.9.13); 

(2) the verse from: yo "yam kalas tasya te, “They say Time is Your 
deed. The world is active because of Time, which is colossal, from a 
blink to years and years” (10.3.26). 


Adyah is in reference to Brahma-samhita: iévarah paramah krsnah 
(5.1) and to Vasudeva’s speech: vidito ’si bhavan saksat, “Now I 
know You directly. Your Lordship are the Purusa, who is beyond 
Prakrti. You are of the nature of Brahman, the bliss of the absolute 
experience, and You are Paramatma, the witness of everyone's 
intelligence” (10.3.13). Nityah is said in view of the aforesaid Sruti: 


nityo nityanam cetanas cetananam 
eko bahiinam yo vidadhati kaman | 
tam pitha-gam ye 'nuyajanti vipras °" 


tesam siddhih sasvati netaresam || 


“Eternal perfection accrues only to those Brahmanas who 
continually worship Him, who has attained the sacred seat. He is the 
Eternal among eternals; the consciousness of conscious beings; the 
One, who fulfills the desires of the multitudes.” (GTU 2.20) 


etad visnoh paramam padam ye 
nityodyuktah samyajante na kaman | 
tesam asau gopa-rüpah prayatnat 
prakasayed atma-padam tadaiva || 


“To those persons who diligently adore this topmost abode of Visnu 
and who do not constantly strive for material pleasure, He, who has 
the form of a cowherd, might reveal His own abode at that time." 
(GTU 2.21) 


317  ye"nubhavanti dhiràs (Gopdala-tapani Upanisad). 
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In point of aksarah: This is from Śri Gita: yasmat ksaram atito 
'ham aksaràd api cottamah, “given that I am beyond the perishable 
and even beyond the imperishable" (15.18). Ajasra-sukhah is said 
because of the aforesaid Sruti: krsnatmako nityanandaika-rüpah, *of 
Krsna's nature, the foremost form of eternal bliss" (GTU 2.40), and 
because of statements such as Vasudeva's: kevalanubhavananda- 
svarüpah, *You are of the nature of Brahman, the bliss of the 
absolute experience" (10.3.13). 

Regarding nirafijanah, the following is from Narada: visuddha- 
vijfiana-ghanam sva-samsthayà samapta-sarvartham, “the Lord, who 
is pure, is dense transcendental consciousness. All of His objectives 
are fully attained by virtue of His status” (10.37.22). Pürnahis because 
of that Sruti: te hocur updsanam etasya govindasyakhiladharino 
brihi, “They said: Speak about the meditational worship of Him, 
Govinda, who owns the substratum of all” (GTU 1.17), and because 
of statements such as Brahma’s, starting from ko vetti bhüman, “Who 
knows?” (10.14.21). Advayah is because of that Sruti: advitiyaya 
mahate sri-krsnaya namo namah, “Let us offer repeated obeisances 
unto the great Sri Krsna, than whom there is no other” (GTU 2.42). 
Mukta upadhitah is stated in the light of that Sruti: saksat-prakrti- 
parah, “He is beyond Material Nature” (GTU 2.23). 


Amrtah is mentioned due to texts like these: 

(1) govindan mrtyur bibheti, “Death fears Govinda” (GTU 1.3); 

(2) martyo mrtyu-vyàla-bhitah palayan lokan sarvan, “Afraid of the 
serpent of death, a mortal molds his life to flee to higher planets, but 
still he does not become fearless there. If by chance a person attains 
Your lotus feet, he focuses on his Self and relaxes, since Death goes 
away from him" (10.3.27); 

(3) janma-jarabhyam bhinnah sthanur ayam acchedyo "yam yo'sau 
saurye tisthati yo "sau gosu tisthati yo’sau gah pàlayati yo ’sau gopesu 
tisthati, “Durvasa said: He who is different from birth and old age, is 
immovable, cannot be cut, abides in the sun globe, stays with cows, 
protects cows, and stays among cowherds is your husband" (GTU 
2.22). 


In Sridhara Svami’s commentary, regarding “with those three 
terms he repudiates the four kinds of karmic reaction," the sense is: 
“Brahma completes that repudiation.” 
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Visvanatha — Cakravarti—"Moreover, although You have 
innumerable bodies, by the inconceivable potency You are only one 
body." 

“You, the one, are the Soul, i.e. Paramatma,” given that 
the jivatmas are many. “But Paramatma is formless, and is not a 
man (purusa). By convention, the word purusa involves the sense 
of having a form, so am I a new man like every other man?" No: 
“You are ancient (purànah = puratanah).” “I am ancient, but I am 
recent too since I am Nanda's son. I took birth only so you can 
praise Me." Brahma replies: “Though You are Nanda's son, You 
are real, that is, You keep existing in all three phases of time. You 
are the old Purusa." *But since the Purusa becomes manifest along 
with Time, Karma, and so on, am I like that Purusa?" *No, You are 
self-manifest (svayam-jyotih = sva-prakasah).” “Am I delimited like 
the sun?” “Negative. You have no limit in terms of either time or 
space” (anantah = na vidyate antah kalatah desatah ca yasya sah). 
“Other Avataras are like that too. What is different about Me?” 
Brahma responds: ādyah. The sense is: “You, the Avatarin, are their 
foundation too.” 

“At the end of two parardhas, will I remain as this svarüpa 
or not?" Therefore he says: nityah. “Though this world is eternal 
(satya) and ancient, it is said to be nonconstant (anitya) because at 
the end of two parardhas it does not continue as its nature, but You 
will remain as this form of Nanda's son even then. Thus You are said 
to be constant, since Your form is the svarüpa of the full Brahman," 
on account of these texts: 

(1) brahmano hi pratisthaham, “because I am the foundation of 
Brahman" (Gità 14.27); 

(2) yo "sau saurye tisthati, “He who abides in the sun globe" (GTU 
2.22); 

(3) yah saksat para-brahmeti;>® 
(4) govindam sac-cid-ànanda-vigraham vrndávana-sura-bhüruha- 
talasinam, *With the highest hymns, I satisfy Govinda, whose 
form is transcendental and is seated at the base of a godly tree in 
Vrndavana" (GTU 1.33).3 


318 om yo ’sau param brahma gopàlah (Gopála-tapani Upanisad 2.93). 
319 tam ekam | govindam — sac-cid-ananda-vigraham | pafica-padam 
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“Given that anyone who has a body is perishing at every moment 
due to undergoing the six types of transformations, am I like that?" 
No, “You are imperishable (aksarah)." "Isn't it that those who 
have a body inevitably have attributes such as joy and sadness?" In 
response he says: ajasra-sukhah (His bliss is unobstructed). 

“In My early childhood I had greed for yogurt, ghee, and the 
cowherd ladies’ breast milk; in childhood I had anger toward Kaliya 
and others; and in young adolescence I had lust for the gopikas, 
so am I contaminated by lust and so forth?" “No, You are pure 
(nirafijanah), since even Your lust is transcendental." 

“Still, is it not that I am incomplete due to being dependent on 
the gopikas and others?" In that matter he says: pürnah. The gist is: 
Being dependent on devotees who have pure love does not hinder 
His being complete. 

"Isn't that some other person of My type might exist in this way?” 
Hence he says: advayah (nondual). “True, I am the full Brahman on 
account of being nondual, yet some people think of Me as one who 
has the limiting adjunct of vidya (material knowledge)." In reply he 
says: upadhito muktah, in view of Gopdla-tapani: vidyavidyabhyam 
bhinnah, *He is distinct from knowledge and ignorance" (GTU 
2.20). "That is because You are amrtah (immortal)." Brahman, 
devoid of any material adjunct, is expressive of the word amrta, as 
told in the Sruti: amrtam sasvatam brahma. As a pun: na vidyate 
mrtam mrtyuh yasmat sah, “He because of whom there is no death.” 


Baladeva Vidyabhusana— The world is conscious and inert (cij- 
jadatmaka-jagat). Its nature, which is not resplendent, is like a 
dream and abounds in sadness. This was told. Now, having pointed 
out Bhagavan’s nature, with the terms tvayy eva, nitya-sukha-bodha- 
tanau, and anante (10.14.22), Brahma demonstrates it. 

“The one Soul is You," because even though He had many forms 
such as the friends of Vraja, His oneness was unimpeded. There is 
also the Sruti text: eko "pi san bahudhà yo "vabháti, "Though one, 
He appears in many ways" (GTU 1.19) and the Smrti text: ekaneka- 


vrndàvana-sura-bhüruha-talàsinam (Gopála-tapani Upanisad ). 

320 etad amrtam ayam etad brahma (Chàndogya Upanisad 4.15.1) (etad 
amrtam etad abhayam etad brahma, Chand. Up. 8.3.4) (tad brahma tad 
amrtam, Chand. Up. 8.14.1). 
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svaripaya, “Obeisances to Visnu, who has one svariipa and many 
svarüpas" (Visnu Purana 1.2.3). 


—Jsn't it that, like the dialecticians (Tarkika) say, the Soul is bereft 
of a form? 

—No, You are a man (purusah): You have a mouth, feet, hands, a 
belly, etc.,” in view of the term purusa-vidhah (human shape) in the 
statement of ananda-maya (Taittiriya Upanisad 2.5). 

—" Am I recent, like another man? 

—No, You are ancient (puranah = purátanah). 

— But I am Nanda's son. Am I not recent? 

—No, You are real, meaning You pertain to the three phases of 
Time (satyah = traikalikah). You were his son prior to this life. 
—Am I subject to being revealed by Time and so on, as in the case 
of another man? 

—No, You are self-manifest (svayam-jyotih = sva-prakasah). 

—Am I delimited, like the illumination of a lamp? 

—No, You are infinite: You are in all places. 

—Other Avataras too are like this. Am I special? 

—You are primordial (adyah), the Avatari: You are being Your 
own form," in reference to: krsnas tu bhagavan svayam (1.3.28). 
—At the time of universal dissolution, will I remain in this way? 
—Yes, You are eternal (nityah): You are forever one essence (= 
sadaika-rasah). You will remain in this way even then. 

—Since it is seen that a living being who has a body has trans- 
formations, that might happen to Me too. 

—No, You are devoid of change (aksarah = nirvikarah). 

—But embodied beings are occasionally unhappy. 

—No worries. Your bliss is unobstructed (ajasra-sukhah). 


Srinatha Cakravarti—"If the Avatàras are real, I am many?" 
Suspecting this he says: “You are one, Paramatma, the form of all 
souls (atma = paramàtmá = sarvatma-ripah).” “Then am I formless?” 
He responds: purusah, which means: dr$yamana-purusakarah (He 
whose form as a man is being seen). “Then am I recent?” “No, You 
are ancient, meaning You were established previously as this very 
form in this way. For this reason, You are real.” Amrtah connotes: 
amrta-rasa-vad asvadyah (He is to be relished like the taste of 
nectar). 
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Vallabhacarya—Krsna is one (ekah), meaning He is devoid of 
sajátiya-bheda (difference between things of the same category), 
vijatiya-bheda (difference from something of another category) and 
svagata-bheda (difference within itself). Krsna is ātmā in its three 
forms: the souls, the inner controller, and the vibhüti (Brahman). 
The ancient Purusa is Purusottama. 

Or “You are one" refers to Brahma-vada, “the Soul” refers to 
Yoga, “the Purusa" to Sankhya, “”the Purana” to Vaisnava, and 
“the real” to Pasupata (Saivites). Or “You are the world,” which 
is satya in the sense that it is made of sat (earth, water and fire) 
and tyat (air and space) (Taittiriya Up. 2.6.1) (Brhad-aranyaka Up. 
2.3.1-5). Nirafijanah means He is not tainted by ignorance. Someone 
might think, “God can be enjoyed by taking a herb or some other 
upadhi.” Brahma refutes that with mukta upadhitah. The happiness 
of a woman is to be enjoyed only by a man, and the happiness of a 
man only by a woman; similarly no upadhi is needed to realize the 
bliss of Brahman. Aksara is sabda-brahma. Or it is the cause of both 
Prakrti and Purusa. 


Vira-Raghava—Krsna might reply, “The world originates in Me 
and merges in Me. If the world is asat, I too am asat." Therefore 
here Brahma makes an adjustment by making a distinction between 
Prakrti and Purusa. 

Nirafijanah means the Lord has neither punya (merit) nor 
pàpa (sin) Aksarah means He is devoid of the six types of 
transformation.?! Nityah means He has no delimitation of time, 
pürnah means He is not delimitated in space, and advayah means 
He is not delimited by a thing. The gist of advayah is there is nothing 
which is not of the nature of Brahman. Or advayah means no one 
excels Him. The significance of pürnah is He pervades all things, as 
in the text: tenedam pürnam purusena sarvam, “The entire world 
is filled by Him, the Purusa" (Svetasvatara Upanisad 3.9) (Maha- 
narayana Upanisad 12.13). 


321 Yaska writes: sad-bhava-vikara bhavantiti varsyayanih, jayate ’sti 
viparinamate vardhate ’paksiyate vinasyatiti, “Varsyayani says the six 
modifications of existence are: origination, existence, change, growth, decay, 
and death” (Nirukta 1.2). Here, the word “existence” also signifies the four 
types of seeds: embryos, eggs outside the mother’s body, germinated seeds, 
and dew (Sarartha-darsini 2.10.39). 
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The three terms satyah, svayam-jyotih and anantah are an elaboration 
of the Upanishadic statement: satyam jfíanam anantam brahma, 
“Brahman is real, is awareness and is infinite" (Taittiriya Up. 2.1). 

The words “eka ātmā purusah puranah" signify that the Lord 
is the primeval cause as a form of the status of being characterized 
(visistatvakara), not as a form which is left to be characterized 
(visesyakara), as in ekam evadvitiyam, “Brahman is one, nondual” 
(Chand. Up. 6.2.1). The term àtmà (Soul, Paramesvara) implies that 
Prakrti, Purusa and Time are bodies of His. Although the word atma 
can mean jivatma, the purport of this term is determined that way by 
this context. The gist of this term here is that He is the instrumental 
cause of Creation and is omniscient. With the words purusah 
puranah, he proves that He is the instrumental cause. The term 
Purusa means He is the maker, because this is the resultant meaning 
of the aphorism: kartā sastrarthavattvat, “The soul is a doer, because 
this is as if the purport of the scriptures [on meditation]” (Vedanta- 
sūtra 2.3.31). Thus, He is the maker of the world (purusah = jagat- 
kartā). The adjective purana (ancient) means He also existed prior 
to Creation? 


Srinivasa Süri—^You are the main thing" (ekah = mukhyah), in 
conformity with the text of Nighantu: eke mukhyanya-kevalah, 
“Eka means mukhya (foremost, best), anya (other), and kevala 
(only)" (Amara-kosa 3.3.16). You are the absolute Soul (adtma = 
nirupadhikah atma). That is, a jiva too is a soul, but compared to 
Paramatma, the jiva is a type of body, because of the text: yasyatma 
Sariram, “The soul is His body” (Satapatha Brahmana). “You are 
not anyone’s body." Why? “You are the Purusa. Therefore You are 
ancient. That is, although You are ancient, You are realized in terms 
of being ever fresh. You are real, meaning You have no origination 
and so on.” For example, the Sruti states: tasyopanisat satyasya 
satyam iti prand vai satyam tesàm eva satyam, “The esoteric teaching 
of Brahman is satyasya satyam (the real of the real). The pranas are 
real. It is their reality" (Brhad-àranyaka Upanisad 2.1.20). In this 
regard, the pranas (life airs) are the jivas, given that the souls have 


322 Therefore another sense of the term Purusa is that God has a personal 
feature (Parame$vara). 
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life airs. Although the jivas do not take birth by nature, they take 
birth because of the connection of a body which depends on karma. 
This does not happen to the Lord, therefore He is the real of the 
real. 

Krsna is ananta in the sense that His qualities, including 
awareness and bliss, are unbounded. For example: yo ‘nanta-saktir 
bhagavan ananto mahad-gunatvád yam anantam ahuh, “The Lord, 
whose power is infinite, is infinite. The wise call Him Ananta because 
His qualities are in the greats" (1.18.19). 

The Lord is nirafijana, meaning He is untouched by Material 
Nature: His body is transcendental. He is purna, woven everywhere 
as the inner controller of all. He is advaya (without a second) insofar 
as no is equal to or greater than Him. The Sruti states: na tat-samas 
cabhyadhikas ca drsyate (Svet. Up. 6.8). 

Lord Krsna has no upadhi, meaning He has no imperfection, 
such as ignorance. This is because He has full awareness. Therefore 
He is amrta: Those who take shelter of Him do not die. This means 
He makes their material life come to an end and eventually awards 
them liberation. 


Giridhara Lala—Krsna is real in the highest sense (satyah = satyah 
paramartha-bhiitah). Pürnah (complete) means He is replete with 
inconceivable, infinite power. Svayam-jyotih signifies svayam- 
prakasah (self-manifest), because of the Sruti text: yasya bhāsā 
sarvam idam vibhati, “by whose effulgence all this universe shines” 
(10.13.55) (Svet. Up. 6.14). This means His existence can only be 
proven by Himself. 


10.14.24 
evam-vidham tvam sakalatmanam api 
svatmanam atmatmataya vicaksate | 
gurv-arka-labdhopanisat-sucaksusa 
ye te tarantiva bhavanrtambudhim || 
(indra-vamsa) 


evam-vidham—who are of such a kind; tvam—You; sakala- 
atmanam—of all souls; api—also (not only of Brahma) (or 
although); sva-dtmanam—the own Soul; àtma-átmataya—as the 
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Soul of souls; vicaksate—[they who] see; guru-arka—from a sunlike 
teacher; labdha—obtained; upanisat—which is the secret teaching; 
su-caksusü—with the superb eye; ye te—they who; taranti iva—as 
if cross; bhava—material existence; anrta—unreal (or of unreality); 
ambudhim—an ocean. 


gurv-arka-labdhopanisat-sucaksusa ye (janah) tvam evam-vidham 
sakalatmanam api svatmanam ātmātmatayā vicaksate, te (janah) 
bhavanrtambudhim taranti iva. 


“Those who, with the superb eye which is the esoteric teaching 
obtained from a sunlike guru, see You, the personal Soul of all 
souls, as the Soul of souls as if cross the ocean of unreality, material 
existence. 


Sridhara Svami—‘“Because of such knowledge, they are freed.” 
Who? “Those who properly see You (tvam ye vicaksate = tvam ye 
samyak pasyanti).” In which way? As the original identity of the 
soul (atmátmatayà = atma pratyak?? tasya svarüpena). This seeing 
is not superficial, like a father looks at his sons and the like: That is 
exactly what he means to express with sakalatmanàm api svatmanam 
(Him, the personal Soul of all souls). How is the seeing done? gurv- 
arka-labdhopanisat-sucaksusa, “with the superb eye that is the 
knowledge obtained from a guru who is a sun” (= guruh eva arkah 
tasmád labdhà upanisaj jrianam tad eva sucaksuh tena). “They as if 
cross an ocean of unreality, the ocean which is material existence 
(bhavanrtambudhim = bhavah eva anrtambudhih tam).” 


Sanatana Gosvami— Here he states: “By this kind of knowledge of 
You, they are effortlessly freed, because of bhakti, from material 
existence.” 

“They, Your devotees, who fully know (vicaksate = samyag 
jananti) You as the one who is dearer to them than they are to 
themselves (atmàtmatayàá = àtmanah api sakasat priyaya) although 
You are the topmost controller of all souls (sakalatmanam 
api svatmanam = sarva-jivanam parama-niyantaram api) cross 


323 pratyak-caitanyam (K-S Sastri’s edition). 
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the ocean which is material existence, although it is unreal” 
(bhavanrtambudhim = mithya-bhütah api samsarah eva ambudhih 
tam). Material life is compared to an ocean due to being hard to 
cross. 

Or the sense is: “Those who know You, the Paramatma of all 
the souls, as the inner controller of their very own soul (atmatmatayà 
= mama eva atmantaryami tat-tayá api).” 

The ocean of material existence is said to be unreal because 
it originates from ignorance. The word iva (as if) is used because, 
given that the knowledge of ātmā (soul and Soul) is included in the 
knowledge of Bhagavan, crossing is effortlessly accomplished. 


Jiva Gosvami—Here he says: *By this kind of knowledge of You, 
they are freed from material existence, effortlessly." 

Those who see You, Sri Krsna, whose modes of being were 
mentioned (evam-vidham = pürvokta-prakarakam), who are the 
topmost entity (svatmanam = parama-svarüpam) of the varieties of 
souls and of the varieties which are the three Purusas, ^ like the sun 
is the topmost entity of sunrays and of its nearby places, as the Soul 
of souls (Gtmatmataya), but not as kevala-suddhatma (the only pure 
soul), as if cross the ocean of material existence," which consists of 
birth, death, etc. (bhava = janma-marandadi-maya-samsara). 

This means they realize Him as the highest object of love, 
higher than everything including themselves. A guru who is a direct 
teacher of that is a sun. Such a guru is not like a minor guru, who is 
like a lamp. An example of a sun-like guru is Sri Sukadeva, in view 
of his statement: krsnam enam avehi tvam atmanam akhilatmanam, 
“You should know that Krsna is the Soul of all souls” (10.14.55). 
The upanisat (secret teaching) is Sri Gopdla-tapani and others, in 
texts such as: yo 'sau brahma param brahma gopálah,?^ “He who is 
Brahman, Para-Brahman, Gopala” (GTU 2.93). The word iva (as if) 
is used because material existence is unreal and because, by taking 
shelter of Him, the ocean is like the water in the hoofprint of a calf, 
in reference to this verse: 


324 JivaGosvamiviews sakalatmanam as a pun: In the latter interpretation, 
sakala (all) is a bahuvrihi compound (of the Souls, which have the sixteen 
kalàs). 

325  yo'sau param brahma gopàlah (Gopàla-tàpani Upanisad). 
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tvayy ambujaksakhila-sattva-dhamni 
samadhinavesita-cetasaike | 
tvat-pdda-potena mahat-krtena 
kurvanti go-vatsa-padam bhavabdhim || 


“O lotus-eyed Lord! With the boat of Your feet that was made by 
the greats and that was obtained because the mind is caused to 
be engrossed in You, the reservoir of transcendence, by means of 
trance, the best persons turn the ocean of material existence into a 
hoofprint of a calf.” (10.2.30) 


Visvanatha Cakravarti— Moreover, even the worshipers of Your 
svarüpa of nirvisesa Brahman are celebrated as santa-bhaktas if, 
with bhakti, obtained by good luck, they fix their minds on You as 
Paramatma who has the form of the Purusa.” 

“They who see (ye vicaksate = ye pasyanti) You, whose 
characteristics were mentioned (evam-vidham = ukta-laksanam) 
and who are the resplendent Soul, due to giving pleasure to 
the mind and the eyes, as one who is embodied (sv-dtmanam = 
mürtatvena mano-nayanahladakatvat sobhanam atmanam), of all 
the souls (sakalatmanam = sarva-jivatmanam)...” This means they 
see Him, the very nature of the Purusa, as Paramatma (ātmātmatayā 
= paramatmatvena), with bhakti...” because of the statement in 
Bhakti-rasamrta-sindhu: paramatmataya krsne jatà santi ratir mata, 
“The mindset directed at Krsna as Paramatma is called sdnta-rati” 
(2.5.18). 

How do they see? gurv-arka-labdhopanisat-sucaksusa, “with the 
good eye which is the esoteric teaching obtained by learning from a 
guru who is a sun,” in other words, “with the knowledge arisen by 
an immersion in the meanings of that teaching” (= guruh eva arkah 
tasmád labdha adhyayanena prapta ya upanisat sā eva sucaksuh tena 
tad-arthavagahanotthena jfiànena). 

“They as if cross an ocean of unreality, material existence 
(bhavanrtambudhim = bhavah eva anrtambudhih tam).” “Are you 
saying “They cross’ or ‘They as if cross’? And why is the material 
world unreal, if at all?” In the opinion of Vivarta-vada (sheer 
illusionism), which is promoted by j/ianis, the world is unreal, and so 
is crossing it. Therefore it is said ‘They as if cross.’” This is what he 
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expresses in this verse and in the next." 


Baladeva Vidyabhusana— Those who meditate (vicaksate = 
dhyáyanti) on You, the resplendent Soul—on account of being 
a divine person—of all the souls (sakalatmanam sv-àtmànam = 
nikhila-ksetra-jnanam sobhanam ütmànam), as their own inner 
controller and as their own master (atmatmatayà = svantaryamitaya 
sva-svamitaya ca) as if cross the ocean of material existence." The 
ocean is anrta in the sense that it is an ocean of the results of bad 
karma. By contrast, the word rta (real) which refers to the results of 
good karma is seen in this text: 


rtam pibantau sukrtasya loke 
guham pravistau parame parardhe | 
chaya-tapau brahma-vido vadanti 
paficagnayo ye ca trinaciketah || 


“Those who know Brahman, those who have the five fires and those 
who did the naciketa fire thrice say the two entities that entered in 
the heart, the topmost region of the supreme, drink the truth (the 
results) of good deeds in the world and are shade and light (or are 
like Chaya and Surya)." (Katha Upanisad 1.3.1) 


Because material existence is similar to a calf's hoofprint by taking 
shelter of Him, the word iva suggests that crossing is effortless. The 
esoteric teaching is: ^He is the immortal, inner controller of your 
soul." The sense is not: “He is your soul,” otherwise the genitive 
case within atmatmatayda would be figurative. 


Srinatha Cakravarti—Or, “They who see You, who are of this type, 
the body of Sri Nanda-kisora that is being seen (evam-vidham = 
drsyamana-sri-nanda-kisora-vigraham) and is the abode of the 
topmost love, as the very Soul (ätmātmatayā = atmatayà eva) cross.” 


326  Vivarta-vada is the Mayavada theory that the world is unreal like 
the unrealness of seeing a snake in the place of a rope. In the verse, the 
underlying idea is that all the souls are already liberated. Bondage and 
liberation do not exist in truth since they depend on Maya’s potencies 
Avidya and Vidya respectively. This point is made in the next stanza. For 
instance, by Vidya, Maya brings about liberation (Bhagavatam 11.11.3). 
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Vira-Raghava—A guru is a sun insofar as a spiritual teacher dispels 
the darkness of ignorance. Upanisat means Vedanta. Here the word 
upanisat refers to the knowledge of the sense of the statements in the 
Upanisads. “Those who see You, i.e. they revere You, the inner Soul 
(svatmanam = antar-atmanam) of all souls, as the inner Soul of their 
own soul with the splendid eye (sucaksusá = Sobhanam caksuh tena) 
which is the upanisat obtained from a sun guru cross the ocean which 
is a multitude of unreal things in material life." (bhavanrtambudhim 
= bhave samsare yàni anrtani tani eva ambudhih tam)” 

The word anrta (unreal) is expressive of sinful karma, from the 
usage of the word anrta in: evam anrtad atmanam jugupset, “Thus, 
one should disgust oneself as a result of untruth” (Maha-naàrayana 
Upanisad 11). The drift is they cross both punya and papa. 


Vallabhacarya— Having described the svarüpa of Bhagavan, now he 
says: “Those who revere You in the way mentioned henceforth are 
bonkers.” This is the scheme in the next four verses too. 

Material life is unreal in the sense that it involves the concepts 
of T and ‘mine’. “Those who see that You, the soul (svatmanam 
= atmanam) of all souls, are their soul (atmátmatayà = svasya eva 
ütmatayá), meaning they think ‘I am God’, as if cross." The upanisat 
obtained by their sunlike guru is, “I am Para-Brahman." The gist is 
the knowledge that everything is Brahman is the means of crossing, 
but in fact they just know they are Brahman, and so although the 
ocean is crossed in principle, it is not quite crossed because they are 
still attracted to material sense objects.?? 


Sukadeva Acarya—“They as if cross material existence, which is an 
ocean that has untruth," meaning it has deceitful sharks. Pondering 


327 According to Krsna-Sankara Sastri, Vira-Raghava’s reading of the 
text is faranty eva instead of tarantiva. 

328 Again the Bhagavatam gives a surface meaning in the scope of 
Vivarta-vada. This is facilitated by the use of the term upanisat, which hints 
at the teachings of the Upanisads. Earlier it was said: upanisad-drsam, “Even 
the scholars whose eye is the Upanisads cannot see through Their glory” 
(10.13.54). Moreover, upanisat can also be written upanisad. According to 
Vallabhacarya, the word evam-vidham (You, whose mode of being was told 
this way) is meant to contrast the other terms in the verse. 
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over a difference and an intolerable nondifference is the means of 
liberation, as told by the writer of aphorisms: atmeti tüpagacchanti 
grahayanti ca, “The Upanisads arrive near atmà and make one grasp 
atma” (Vedanta-siitra 4.1.3). The meaning of this sūtra should be 
looked into in Vedanta-kaustubha.?? 

“They see that You are their own shelter (svatmanam = 
svasrayam).” This means He is their amsi. The souls are amsas 
of Bhagavan, on account of: mamaivamso jiva-loke jiva-bhütah 
sanatanah, “In the world of souls, a soul is a portion of Mine and is 
eternal" (Bhagavad-gita 15.7). The difference of the amsa from the 
Svarüpa also involves the nondifference from it. That is proper. For 
example: amso nànà-vyapadesad anyathà capi dàása-kitavaditvam?? 
adhiyata eke, “The soul is an amsa because of various statements, 
and is otherwise too. Some read the state of being a fisherman, a 
gambler” (Vedanta-siitra 2.3.41). 


Srinivasa Süri—Here he says, “Therefore, the means of deliverance 
from material existence is only the knowledge of the relationship 
between jivatma and paramatma, a relationship which consists of 
sva-svami-bhava (the mode of dependent and owner), sarira-sariri- 
bhàva (the mode of being a body of God and being the one who 
owns that body), and so on." 

“Those who, with the good eye of the esoteric knowledge 
(upanisat = rahasya-jfiána) obtained from a sun guru, see You, 
the Soul who upholds themselves (svatmanam = sva-dharakataya 
atmanam), as the Soul of souls indeed cross (taranty eva) the ocean 
of material life which is the effect of ignorance,” as expressed by 


329 Nimbarka’s commentary on Vedanta-siitra is called Vedanta-parijata- 
saurabha. His disciple Srinivasa composed Vedanta-kaustubha. Later, 
KeSava Kasmiri wrote Vedanta-kaustubha-prabha. Some say he is the same 
Ke$ava Bhatta who authored Krama-dipika. For the details regarding the 
sequence in the disciplic succession, consult the BBT Purport to Caitanya- 
caritamrta, Adi 16.25. Most scholars from the Nimbarka sampraddya say 
Ke$ava Kasmiri is not the digvijayi Pandita that Mahaprabhu defeated in 
Navadvipa. 

330  dasa-kitavàditvam (Baladeva Vidyabhüsana's reading). 

331  Baladeva Vidyabhisana shows a passage from Atharva-Veda: brahma 
dasa brahma dasa braheme kitavah, “Servants are Brahman. Fishermen are 
Brahman. These gamblers are Brahman” (Govinda-bhasya 2.3.41). 
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the word anrta (unreal). For example, the Sruti states: anrtena hi 
pratyüdhas tesam satyanam anrtam apidhanam. 

“They cross” means “They give up.” That is, “They let it go 
and only serve You.” The sense is the jfianis revere Him in the way 
stated here. “They indeed cross" refers to this text: mam eva ye 
prapadyante mayam etam taranti te, “Those who only take shelter of 
Me cross this Maya” (Bhagavad-gita 7.14). Moreover, by definition 
the word guru signifies a sun: 


gu-karas tv andhakarah syad ru-karas tan-nirodhakah | 
andhakara-nirodhitvad gurur ity abhidhiyate || 


“The syllable ‘gu’ means darkness, and the syllable ‘ru’ denotes a 
dispeller of that. A guru is so called because such a person eradicates 
darkness.” (Skanda Purana) 


Ganga Sahaya, Giridhara Lala—The word iva (as if) is used with this 
intention: Since the ocean of material existence is unreal, crossing it 
is SO too. 


10.14.25 
atmanam evatmatayavijanatam 
tenaiva jatam nikhilam prapancitam | 
jnanena bhüyo "pi ca tat praliyate 
rajjvam aher bhoga-bhavabhavau yathā || 
(indra-vamsa) 


atmanam—the soul (or the self); eva—only; atmataya—as the Soul 
(or as a soul); avijanatam—of those who don’t know; tena—only by 
that [ignorance]; jatam—occurred; nikhilam—entire; prapaficitam— 
material world; jfíanena—by knowledge; bhüyah—again; api— 
also; ca—and; tat—that [material world]; praltyate—disappears (or 
dissolves); rajjvam—in a rope; aheh—of a snake; bhoga—of the 
body; bhava-abhavau—the existence and the nonexistence; yatha— 
like. 


yathà rajjvam aheh bhoga-bhavabhavau (liyete, tadvad) atmanam 
atmataya avijanatàm (jananam) eva tena (tad-ajfianena) eva 
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nikhilam prapajiicitam jatam, tat ca (prapaficitam) jfianena bhüyah 
api praliyate. 


“In the case of those who do not know that the self is the soul, the 
entire material world repeatedly happens simply because of that 
ignorance and disappears by knowledge, like the perception and the 
nonperception of a snake's body in a rope. 


Sridhara Svami—Further in that regard, these three meanings are 
posited and expounded in sequence: “They cross by knowledge," 
“They as if cross,” and “They cross by knowing Him as the Soul of 
souls." 

O the three, *They cross by knowledge" is explained in this 
verse, “They as if cross” is explained in the next stanza, and “in 
terms of being the Soul of souls” is specifically expounded in verses 
27 and 28. 

“How can they cross material existence by knowledge?” In this 
verse he says: “Because it is the root of ignorance." Tenaiva signifies 
ajfianena eva (simply by that ignorance). Prapaficitam means 
prapaficah (the material world).* The words rajjvàm aher bhoga- 
bhavabhavau yatha denote: rajjvam sarpa-sarirasya adhyasapavadau 
yatha, “like the wrong superimposition of and the denial of a snake's 
body in a rope." 


Sanatana Gosvami—Here he says: "Spiritual perfection occurs 
effortlessly.” “For those who don’t know the soul as Brahman 
(atmatayá = brahmatvena), that is, as a svarüpa devoid of being a 
doer, being an enjoyer, and so forth, the material world occurs only 
by that ignorance of atma-tattva (the principle which is the soul).” 
Thus, “Simply because of that ignorance, a wrong superimposition 
unto the soul, the material world, though vast (bhüyo "pi = 
bhüyistham api), is manifest." 

Or, “Of those who don't know Bhagavan (dtmanam = 


332 The word prapaficitam (the world, “that which is eminently 
manifested”), like prapafica, is made from the verbal root pac[i] vyakti- 
karane (to make clear, to make manifest). 
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bhagavantam) as Bhagavan, or else in terms of being likeable 
(ātmatayā = priyatayá bhagavattayá và), material life (prapaficitam = 
samsárah) occurs by that ignorance." Or, prapaficitam is expressive 
of the expansion of Maya’s influence in the mind: “I am God." 

“Simply by that kind of knowledge (j/ianena = tadrsa-jfianena- 
matrena eva), it eminently vanishes, meaning the world perishes 
(praliyate = prakarsena liyate = nasyati).” Because of ca (and), the 
desire for liberation too disappears. What more can be said! You are 
the ocean of reality. 


Jiva Gosvami—Someone might think: *The soul, the jiva in its 
pure state (after the state of saksi-jiva), is the root, and so the 
material world occurs only by the ignorance of that and ends just 
by the knowledge of that, so what's the use of the knowledge of 
Bhagavan?” In this verse, he repudiates such wrong opinions. 

“In the case of jivas who know (vijanatàm) that only they 
themselves (atmánam eva = svam eva) are the root svarüpa—the 
word eva (only) means they don't know that in fact only You, 
Bhagavan, are the root svariipa—, the entire material world occurred 
only because of that, the ignorance about You as Bhagavan.” This 
means: Life after life they have been given bodies by Maya, who is a 
devotee of the Lord and cannot tolerate that mistake. Their bodies 
were endowed with the status of belonging to Maya because of that 
wrongful superimposition, which was caused by not having a glimpse 
of the svarüpa. Therefore, there is knowledge of the svarüpa only by 
having knowledge of Bhagavan, the root knowledge. In that way 
ignorance, the cause of the wrongful superimposition, disappears. 
With the example of seeing a snake in the place of a rope, Brahmà 
clarifies that disappearance. The details about this are understood 
from the eleventh canto: 


bhayam dvitiyabhinivesatah syad 

i$ád apetasya viparyayo 'smrtih | 

tan-mayayato budha abhajet tam 
bhaktyaikayesam guru-devatatma || ?? 


333  Vi$vanàtha Cakravarti explains: guru-devatatma as: gurur eva devata 
isvara ātmā presthas ca yasya tatha-drstih sann ity arthah, “The term guru- 
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“Kavi said: A person who turns away from the Lord, because of an 
engrossment in something of a different nature, has forgetfulness, 
a reversal and fear, by the influence of His Maya. Therefore an 
intelligent person, for whom the guru is God and is dear, should 
fully revere Him by means of exclusive bhakti.” (11.2.37) 


The venerable one commented as follows: yato bhayam tan- 
mayaya bhavet, tato budho buddhimams tam eva abhajed upasita. 
nanu bhayam dvitiyabhinivesatah syat. sa ca dehady-ahankaratah. 
sa ca svarupasphuranat. kim atra tasya maya karoti, ata aha, isad 
apetasyeti. isa-vimukhasya tan-mayaya asmrtih svariipasphirtir 
bhavati. tato viparyayo deho ’smiti. tato dvitiyabhinivesad bhayam 
bhavati. evam hi prasiddham laukikisv api maydsu. uktam ca 
bhagavatà, daivi hy esd guna-mayi mama maya duratyayà, mam 
eva ye prapadyante mayam etam taranti te, “Because fear might 
occur by His Maya, therefore an intelligent person should only 
revere Him.” Someone might argue: “Fear might occur because of 
an absorption in something else; such absorption occurs due to the 
conceit of being the body and the mind. And such a conceit occurs 
because there is no glimpse of the svarüpa. What does His Maya 
have to do with this?” Therefore he says: isad apetasya. One who is 
averse to the Lord has, by His Maya, forgetfulness, i.e. no glimpse of 
the svarüpa. Thereafter, there is a reversal (the exact opposite of the 
truth): *I am the body." Afterward, on account of the absorption in 
something else, fear takes place. Everyone knows worldly instances 
of illusions (maya) too occur that way. The Lord said: daivi hy esa 
guna-mayi mama maya duratyayd, mam eva ye prapadyante mayam 
etam taranti te, “This Maya of Mine is divine, made of the gunas, and 
hard to cross. Those who only take shelter of Me cross this Maya.” 
[Bhagavad-gità 7.14]" (Bhavartha-dipika 11.2.37). 

Although they cross, they do so with only one thing required 
of them: the knowledge of isvara-tattva (God in the universe). But 
that takes place only by hearing a mere affirmation, not by hearing 
about the amsi, nor by hearing about a realization even by means of 
the name of Sri Rama. Hence, in that regard only the realization of a 


devatatma literally means ‘one for whom the guru is God and is dear.’ The 
sense is the person has such a mindset" (Sarartha-darsini 11.2.37). 
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jiva's nature is fully required. The knowledge of Svayam Bhagavan, 
who is the most complete form of Godhead, is the greatest. And 
the result of that knowledge is the rise of the highest love for Him, 
Krsna. 


Visvanatha Cakravarti—“In the case of who those don't know 
that the self is the soul, meaning they don't know that the jzva's 
nature consists of consciousness and bliss (atmánam dtmataya = 
jivam jranananda-mayatmatvena), all bondage came about (jatam 
nikhilam prapaficitam = sarvah samsarah abhüt) by that ignorance 
(tenaiva = ajfianena)." In other words, they are unable to understand 
because of a covering by Avidya. 

“Later (bhüyo'pi ca = punas ca), by knowledge—obtained 
from Sankhya, yoga, vairagya, tapas, and bhakti, that “the soul is 
different from the body"—, all the material world (tat = sarvam 
prapaficitam) dissolves (praliyate = viliyate), like the existence and 
the nonexistence, i.e. the wrongful superimposition and the denial of 
it (bhavabhavau = adhyasapavadau)—by ignorance and knowledge 
respectively—of the body (bhoga = sarira = sarirasya) of a snake in 
a rope.” 


Baladeva Vidyabhüsana— The transmigration of those who are 
bereft of the knowledge of that upanisat is hard to keep in check. 
“The entire material world occurred, meaning the entire mental 
baggage of material life: “I am my body, I own the house, etc.” has 
been happening again and again (bhüyah = punah punah) because 
of the ignorance of people who don't know that You (atmanam 
= tvam)—He is the Soul, by the derivation: atati prakasate atyate 
gamyate muktaih iti, “Itis manifested, or known, by liberated souls”— 
are the pervader of themselves and are their master (atmataya = 
sva-vyàpitayà sva-svamitaya ca).” In this clause, He is the Soul by 
the derivation: atati vyapnoti sarvam iti, “It pervades all."** “The 


334 The word atma is formed by adding the suffix /m]an[in] after the 
verbal root at sátatya-gamane (to constantly move) by the rule: satibhyam 
manin-maninau, “The suffixes [m]an[in] and [m]an[in] are applied 
after the verbal roots so and at respectively” (Unddi-siitra 4.154). In the 
first explanation, Baladeva Vidyabhisana derives the meaning of jfiana 
(knowledge) from the verbal root’s sense of gati (motion). 


Chapter Fourteen 487 


entire world perishes (praliyate = vinasyati) by knowledge," whose 
characteristics were mentioned and which are based on Him. 

Anexample is given: “like there is the existence (on the screen of 
the mind) of a snake's body in a rope because there is no knowledge 
of the nature of the rope and the sunsequent nonexistence of the 
snake's body in the rope because of the knowledge of the rope." 

Some say: “From the example of a snake in a rope, in this verse 
Brahma has taught Vivarta, which is a distorted perception of the 
ultimate reality. Just as a snake appears because of ignorance of the 
rope but disappears because of the knowledge of it, meaning the 
existence of the snake is unreal even when the snake appears to exist, 
so the material world appears because of ignorance of the spiritual 
reality but disappears because of the knowledge of it, in other words 
the existence of the world is unreal even when the world appears 
to exist." Such persons should be asked: *The ignorance of whom 
is located in what?" If the answer is: ^That is a perception only in 
Brahman,” the rejoinder is: No, because that answer contradicts the 
Sruti texts: satyam jfiànam anantam brahma, “Brahman is real, is 
awareness and is infinite” (Taittiriya Upanisad 2.1) and: yah sarva- 
jfiah sarva-vit, “He is omniscient in general and all-knowing in the 
details" (Mundaka Upanisad 1.1.9; 2.2.7). 

Because they say that everything different from atma, including 
the Vedas such as the text beginning from: yato vā,” is illusory 
(mithya), such a text would be like the sentence: esa vandhyásuto 
bhati, “The son of the infertile woman is splendid,” and so those 
persons should be classed as Nastikas (atheists, or those who deny 
the authority of the Vedas). For that matter, they should also be 
called Sünyavàdins (Buddhists). If anything, the example of seeing 
a snake in the place of a rope focuses on this aspect: The superficial 
nature of the world disappears from the eyes of those who truly 
understand the nature of Bhagavan. This has been well established. 
The details, however, should be looked into in the commentary on 
the topic of tad-ananyatvam (not being other than That) (Vedanta- 


335 yato và imüni bhitani jayante yena jatani jivanti yat prayanty 
abhisamvisanti tad brahma tad vijijfiasasva, “You should desire to 
understand Brahman, from which these beings originate, by which, being 
born, they live, toward which they go and in which they merge"(Taittiriya 
Upanisad 3.1). 
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sūtra 2.1.14) while comfortably sitting on a chair. 


Vallabhacarya— What was made by ignorance, i.e. the conceits of I 
and mine, goes away. 


Sukadeva Acarya—“Of those who don’t know that one's identity 
is the soul, the entire material world, the flow of birth, death, etc., 
is obtained (jatam = praptam bhavati).” In the example, bhava 
(existence) means anubhava (perception). 


Srinivasa Süri—Or, “In the case of those who don't know that You, 
the Soul, are their Soul (atmatayá = svatmataya), the entire material 
manifestation, “I am my body”, has taken place.” 


ANNOTATION 
Krsnadasa Kaviraja wrote: jivera dehe atma-buddhi—sei mithyà 
haya, jagat ye mithyà nahe, nasvara-matra haya, “Sri Caitanya 
Mahaprabhu said to Sarvabhauma Bhattacarya: A person's notion 


336 The sūtra is: tad-ananyatvam arambhana-sabdadibhyah, “The state of 
not being other than That is because of the word drambhana etc." (Vedànta- 
sütra 2.1.14). This in reference to the example of clay: yathà somyaikena 
mrt-pindena sarvam mrn-mayam vijnatam syat, vàc-arambhanam vikàro 
namadheyam mrttikety eva satyam, “O gentle one, just as everything made 
of clay is understood by means of a lump of clay, a transformation is a 
designation; its basis is only speech. Clay alone is the reality" (Chandogya 
Upanisad 6.1.4). Baladeva Vidyabhüsana argues that the Existence aspect 
of Brahman is the Existence aspect of the world: brahmaiva sva-vilaksana- 
visvakarena parinamata ity angi-karat. [...] sattvadi-laksanasya brahma- 
dharmasya prapafice ’py anuvrtteh, “Because it is accepted that Brahman 
transforms as the form of the world, which is characteristically distinct from 
it. [...] Because an attribute of Brahman, characterized by Existence and so 
on, is carried forward even in the material manifestation” (Govinda-bhasya 
2.1.7). This is the way Baladeva Vidyabhtsana interprets the example of 
clay and a lump of clay and rejects Vivarta-vada (Govinda-bhdasya 1.4.26). 
Therein he demolishes Vivarta-vada specifically by pointing out the presence 
of cit-sakti in the world. This is a strong argument, since Vedanta-sitra 2.1.6 
(drsyate tu) establishes that an effect can be substantially different from its 
cause, based on: yatha satah purusat kesa-lomani tathaksarat sambhavatiha 
visvam, *The world manifests from Brahman just like hair from a living 
man" (Mundaka Upanisad 1.1.7). This discussion is expounded in the 
appendix. 
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that the body is the self is an illusion. The world, however, is not 
unreal. It just perishes" (Caitanya-caritamrta, Madhya 6.173). 


10.14.26 
ajfiana-samjfiau bhava-bandha-moksau 
dvau nama nanyau sta rta-jna-bhavat | 
ajasra-city atmani kevale pare 
vicaryamane taranav ivahani || 


first half: indra-vajra 
second half: vamsa-stha-vilam 


ajriana-samjnau—whose designations [are done] out of ignorance; 
bhava-bandha—bondage, the form of material life; moksau—and 
liberation [from that]; dvau—two; nama—indeed (of course); na 
anyau stah—are not other (do not exist separately); rta-jfía-bhavat— 
from [the soul, which is] real and is the mode of being a knower; 
ajasra-citi—whose consciousness is unobstructed; dtmani—when 
the soul; kevale—which is absolute; pare—which is transcendental; 
vicaryamane—is being considered; taranau—when the sun; iva— 
like; ahani—two days (day and night). 


bhava-bandha-moksau | dvau  nàma  ajfiana-samjfiau | ajasra-citi 
atmani kevale pare vicaryamane (sati), taranau (vicaryamane sati) 
ahani iva (taraneh anye na sthah), rta-jfía-bhavad (atmanah sakasad) 
anyau na stah. 


Visvanatha Cakravarti— 

(yau) ajfiana-samjfiau bhava-bandha-moksau dvau nama rta-jña- 
bhavad anyau stah, (tau) ajasra-citi atmani kevale pare vicaryamane 
(sati), taranau (vicaryamane sati) ahani iva (na sambhavatah), na 
(sambhavatah). 


* Bondage, which is material life, and liberation are, of course, two 
names made out of ignorance. The soul is absolute, is transcendental, 
and its consciousness is constant. When the soul is being considered, 
the states of bondage and liberation do not exist apart from it, just 
like from the perspective of the sun there is neither night nor day. 
The soul is real and is the mode of being a knower. 
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Sridhara Svami—“They cross by knowledge. Why was it said “They 
as if cross”?” He responds: “The two well-known ones (dvau nama 
= dvau prasiddhau): bondage because of material life and liberation 
from it (bhava-bandha-moksau = bhavena bandhah tan-moksah ca 
tau), are names due to ignorance and are not different from rta-jna- 
bhava, “being a real knower" (rta-jfia-bhavat = rtah ca asau jfiah ca 
yah bhavah tasmat).”**" 

“Why is the discourse evasive?” With ajasra-citi and the rest 
he answers: “Because of considering the highest reality.” In the 
soul is neither ignorance nor bondage. The soul is pure (pare = 
suddhe) and is the form of an unbroken experience (ajasra-citi = 
akhandanubhava-riipe). Hence there is neither knowledge nor 
liberation—like there is neither night nor day (ahani = ratry-ahani) 
in the sun (taranau = sürye). 


Sanatana Gosvami— While implying that crossing material existence 
is totally insignificant, he says liberation is not a goal of life. 

"Those two, bondage and liberation, have no existence apart 
from real awareness (rta-jfia-bhàvat = satya-jnanat).” This means: In 
truth, those two are unreal (mithya). 

“When the truth about the soul (atmani = atma-tattva), which is 
pure (kevale = suddhe), is beyond the world (pare = praparicatitam), 
and is eternal awareness (ajasra-citi = nitya-jfiána-rüpe), is being 
considered (vicáryamàne = vicáryamàne sati)..." The sense is: 
As bondage is unreal, liberation too is unreal (due to being its 
counterpart). 

An example is given. Jut as on the sun there is no night, there is 
no day too, because positing that there is a day entails the existence 
of night, its counterpart. In this way the implication is that liberation, 
being merely the absence of material existence, is insignificant, and 
so it does not constitute a goal of life (purusartha). 

There is another explanation: “when God (pare = paramesvare), 
who is one (kevale = ekasmin eva), is being considered in the scope of 
the mind (atmani = manasi visaye)..." Here someone might wonder: 
“How are those two unreal by that consideration?" In this regard 
he says: ajasra-citi, which means nitya-jnana-ghane (God is eternal 


337 The soul is a knower: jfio ’ta eva (Vedanta-siitra 2.3.17). 
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and dense awareness). The idea is: because by understanding God 
the true knowledge of those two arises. There is an example in point 
of being unreal: “like night and day do not exist on the sun (taranàv 
ivahani = sürye rátri-dine iva)," because, by there being no night, 
there is no existence of daytime either, which is delimited by it. 


Jiva Gosvami—He demonstrates the unreality, referred to in verse 
24 with the word anrta. In rta-jria-bhavat, the word rta (real) is 
expressive of avyabhicarin (not transitory); jfía (knower) signifies 
jňātā (the state of being a knower); and bhava (existence) is a 
padartha-visesa (particular category: existence). The derivation is: 
rtah ca asau jfiah ca iti rta-jfiah, sah ca asau bhavah ca iti rta-jna- 
bhavah, “The soul is a mode of being which is constantly aware." 

This is reiterated in ajasra-citi and in atmani. The oneness of rta 
and ajasra is apparent. The oneness of j/iana and cit is because cit is 
the form of cetana (consciousness) and is a brilliant manifestation 
like the sun. What is self-manifest is devoid of ignorance. Obviously, 
the knower (jfia) of that exists. The oneness of bhava and àatma, 
however, occurs by the derivation: bhavayati prakàsayati cetayati, 
“It causes the existence, i.e. a manifestation, meaning it makes 
things conscious, hence it is called bhava (mode of being). ** 

The words àtmánam (soul) in the previous verse and atmani 
(when the soul) here denote the sense of ‘jiva-svariipam’ (nature of 
the soul), because the ideas that liberation occurs due to knowledge 
and bondage due to ignorance refer to the soul, not to the Soul; 
because the word atmà denotes Bhagavan elsewhere in this part of 
the chapter; and because the words yusmat (You) and bhavat (You) 
are used to denote Bhagavan. Therefore the meaning of the verse 
is as follows. The two: bondage that is material life (bhava-bandha) 
and liberation, are other than rta-jfía-bhàva—inasmuch as those 
two are forms of Maya’s functions. Those two have no existence 
when rta-jria-bhava, the form of ajasra-cid-àtmà (the soul, which is 
unimpeded consciousness), is being considered. The sense is: When 


338 The soul is described that way in Bhagavad-gità 13.34 (the soul 
illuminates the whole body). Commenting on the word prakasayati therein, 
Baladeva Vidyabhisana writes: yathaiko ravir imam krtsnam lokam 
prakasayati prabhaya tathaikah ksetri jivah krtsnam apada-mastakam idam 
ksetram deham prakasayati cetayati cetanayati. (Gita-bhiisana) 
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a consideration is being done as to whether a connection of these 
two exists in regard to the soul, those two cannot possibly exist. 
Then why do they seem to exist? Brahma responds: ajfiana-sarnjriau, 
"Their perception occurs only by ignorance” (= ajfianena eva 
samjna pratitih?? yayoh tau). He demonstrates it with an example: 
“like night and day, which are separate from the sun, due to being 
functions of time, cannot possibly exist from the sun's perspective." 
By the logic of linga-samavaya, here ahani stands for ratry-ahani 
(night and day). 


Krama-sandarbha—With ajfiana-samjfau andso on he substantiates 
unreality (anrtatvam). Only suddha-jiva, not Bhagavan, is meant by 
the words ātman in this verse and in the previous one. 


Visvanatha Cakravarti—Brahma clarifies that because the material 
world is unreal, crossing it is unreal. The syntactic connection is as 
follows: ajfíanena samjfia yayos tau bhava-bandha-moksau bhavah 
samsāras tad-rüpo bandhas ca tan-moksas ca tau dvau nama jna- 
bhàvo jňātrtvam jfianam iti yavat, rtas casau jfia-bhavas ca tasmad 
anyau yau stah, tau rta-jna-bhave* tasminn ajasra-city àtmani tat- 
svarüpe jive kevale dehadi-sanga-rahite vicaryamdne sati na stah na 
sambhavatah, “Those two, bondage which is material life as well 
as liberation from it, have those names because of ignorance: They 
cannot possibly exist when the soul is taken in consideration. The 
soul is sheer awareness, literally *the mode of being a knower." 
That awareness is real. The soul has unimpeded consciousness, and 
is absolute, meaning it is devoid of a connection with the body and 
so on." 


Baladeva Vidyabhüsana— In this verse he says: “Material existence, 


339  Jiva Gosvami’s gloss of samjfid means that he takes samjñā in its 
meaning of ‘consciousness’. The definition is: samjñā syac cetana nama 
hastádyais cártha-sücanàa, *Sarnjfiá means cetand (consciousness), nama (a 
name), and a suggestive gesture (lit. indicating a meaning by the hand and 
so on)" (Amara-kosa 3.3.33). 

340 Here Visvanatha Cakravarti takes rta-jňa-bhāvāt to mean rta-jfia- 
bhave to match the other words expressive of the soul in the second half of 
the verse. 
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whose characteristics were told, of a soul takes place because of 
ignorance about You as Paramatma and is terminated because of the 
soul’s knowledge of You in truth, but Paramatma never undergoes 
material existence." 

“Bondage and liberation are described because of ignorance on 
the topic of the soul (rta-jfía-bhavat = rta-jfia-bhavam laksi-krtya)." 
The ablative case takes place by the rule: lyap-lope paficami, “The 
ablative applies when there is a deletion of the suffix lyap." The 
soul is the mode of being which is a real knower, meaning the soul 
is real and has the quality which is sheer awareness. In this context, 
ignorance means the knowledge of Him which is contrary to facts. 
“Those two, bondage and liberation, are not two separate things 
(nányau)." This means the former is a driving force of sorts and the 
other is its counterpart. The former exists because of ignorance, and 
the latter because of the absence of ignorance. 

The phrase na stah (those two do not exist) is carried forward to 
the second half. The gist is: Those two exist as regards the soul, but 
when there is a mergence in Paramatma they have no existence. The 
words in the second half: ajasra-citi, atmani, kevale, and pare, modify 
an implied paramdtmani (when the Soul is considered).^*' The drift 


341  Baladeva Vidyàbhüsana's interpretation is proper because bondage 
and liberation are governed by Maya’s potencies called Avidya and 
Vidya respectively: vidyavidye mama tani viddhy uddhava Saririnam, 
moksa-bandha-kari (11.11.3). Both bondage and liberation are real in 
the sense that they are in the scope of the relative existence of the world 
(vyavahárika-satya). The other interpretation (both are unreal in relation 
to the soul) makes sense at first insofar as whatever relates to the world is 
unreal compared to the ultimate reality (pdramarthika-satya), but given that 
the context is Vivarta-vàda, the unreality which is the contrast between the 
world and the Absolute is taken to be the same as the unreality of seeing 
a snake in the place of a rope. Another reason the latter interpretation is 
misleading is this: Although a soul is transcendental, here a soul cannot 
be considered from the absolute perspective (paramarthika-satya) 
because a soul is governed by Maya and because a soul is in mahat-tattva. 
Therefore the perspective of relative existence (vyavahdarika-satya) must be 
acknowledged. Hence the state of a jivan-mukta (liberated and still alive) 
too is real (vyavahdarika-satya). In the methodologies of Jiva Gosvami and 
of other ancients, however, the words mithyà (unreal) and avdastava (unreal) 
mean ‘sheer illusion’ or ‘mirage’ (pratibhasika-satta). Vi$vanatha Cakravarti 
was the first Vaisnava acarya to clearly state that the term ‘unreal’ can 
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is, “Those two do not exist when Paramatma is being realized by a 
yogi in trance." 


Bhaktisiddhanta Sarasvati— The sense is they don't have a separate 
existence (anyau na stah = prthak-sattavantau na vidyete) from 
transcendental awareness (jridna), which is not transitory (rta-jfia- 
bhavat = rtah ca asau jfiah ca iti yah bhavah rta-jfia-bhavah tasmat = 
avyabhicarita-jnanat). 

“Bondage and liberation are two names done out of ignorance. 
Consequently they are different from satya-jfíana. When a 
consideration is done, it's understood that, just as from the sun's 
perspective night and day do not exist, these two, bondage and 
liberation, do not have a basis in atma-tattva, whose svarüpa is an 
unbroken experience, void of a connection with Maya." 


Sukadeva Acarya—“Why would bondage and liberation, which are 
characterized by the obtainment of and the cessation of material 
existence, which consists of the course of birth and death, not apply 
to Paramatma too? Both Paramatma and a soul are the form of 
jfíana and so forth.” Brahma repudiates this supposition. 

"The names of those two were made by a soul due to little 
knowledge" (ajfiana-samjfiau = ajfianena alpa-jñānena jivena samjna 
yayos tau)."?? This means bondage and liberation, which are well- 
known (nàma - prasiddhau), are only in the scope of the baddha- 


simply denote the contrast between the reality of the world and the reality 
of the Absolute (Sarartha-darsini 12.4.23): This is shown in the appendix. 
Moreover, the underlying question is: Is Maya involved in the facilitation 
of the obtainment of liberation? In Jiva Gosvàmr's methodology, the aspect 
of Maya which governs the souls is called Jiva-maya: Its function is only to 
bewilder the souls (Bhagavat-sandarbha 17.3); there is no scope for Maya’s 
Vidya-$akti. Thus, in his methodology, liberation is only achievable by 
knowing both jiva-tattva and bhagavat-tattva. Samvit-Sakti, the knowledge 
involved in bhakti, is transcendental, whereas knowledge about the soul per 
se, in terms of being an amsa of Brahman, pertains to sattva-guna (kaivalyam 
sattvikam jfiánam, Bhàgavatam 11.25.24). 

342 Here the negative particle in ajfdna has the sense of alpa (Amrta 
commentary on HNV 937). Another interpretation is that the word ajfiana 
in ajndna-samjnau is an eka-sesa compound: Bondage and liberation are 
so called because of ignorance (ajfidna) and because of little knowledge 
(ajfiana = alpa-jfiàna) respectively, that is, by Avidya and by Vidya. 
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jiva (soul bound to the material world): They are not in the scope of 
Paramatma (nànyau stah = paramatma-visayakau na stah), because 
of His affirmation: na me mokso na bandhanam, “I have neither 
liberation nor bondage" (11.11.1). Pare means paramesvare. 


Srinivasa Süri—In this verse he says: “Under the influence of the 
ignorance of their own svarüpa and of the svarüpa of the supreme, 
only the jivas have bondage and liberation. You don't have a trace 
of either one." 

“Those two do not exist separately, meaning they are causes 
which are not different from (nadnyau stah = na anya-kàranau stah) 
Your mode of being a real knower" (rta = satya) (jiia = jnatr). The 
word tava (Your) needs to be added to rta-jiia-bhavat. The Sruti 
states: jah kala-kalo guni sarva-vid yah, “He knows, is the regulator 
of Time, has qualities, and is omnicient" (Svetasvatara Upanisad 
6.2 and 6.16); yah sarva-jfiah sarva-vit (Mundaka Upanisad). Pare 
means paramátma-rüpe (when the form of Paramatma). The drift 
is: “Bondage and liberation are not possible in You. They pertain to 
jivas.” That is said in the eleventh canto: 


baddho mukta iti vyakhyà gunato me na vastutah | 
gunasya máyà-mülatvàn na me mokso na bandhanam |l 


“Sri Krsna answered Uddhava: The explanations, “The soul is 
bound,” “The soul is liberated,” take place because of the gunas, 
which are under My control, not because they are true. And since the 
root of the gunas is Maya, I have neither liberation nor bondage.” 
(11.11.1) 


ekasyaiva mamamsasya jivasyaiva maha-mate | 
bandho ’syavidyayandadir vidyaya ca tathetarah || 


*High-minded Uddhava, I am one. Only a jiva, an amsa of Mine, 
has bondage, which is beginningless and occurs by ignorance. The 
other, liberation, comes about by knowledge.” (11.11.4) 


10.14.27 


tvam atmanam param matva param atmanam eva ca | 
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atma punar bahir mrgya aho ’jria-janatajnata || ?9 


tvàm—Y ou; atmanam—the Soul; param—as another (as different 
from themselves); matva—thinking; param—another (body and 
mind); atmanam—as the self (or body) (or paramatmanam—the 
Soul); eva—only; ca—and [thinking]; atma—the Soul; punah—again 
(or further); bahih—outside; mrgyah—is to be sought; aho—Oh; 
ajfia-janatà—of ignorant people; ajf£íata—the ignorance. 


tvam àtmànam param eva matvà param atmanam ca (matvà 
vartamanaih janaih) atma (tvam) bahir mrgyah (iti ya janata) punar 
(manyate), aho (tasyah) ajfia-janatajfiatà (bhavati). 


Ganga Sahaya (Anvitartha-prakasika)— 

atmanam tvam (svatah) param matva param (svatah bhinnam 
dehadim) ca atmanam (matva) àtmà punar (svasmad) bahir eva 
mrgyah (iti) ajfia-janatajfiataà aho. 


“How astounding is the ignorance of ignorant people! Thinking that 
You, the Soul, are one thing and that the self is another, they are 
under the impression that the Soul is to be sought externally. 


Or, *Thinking that You, Brahman, are an eminent soul, ignorant 
people believe Brahman should be sought outside of You. How silly 
of them! 


Sridhara Svami— "Bondage, caused by ignorance, comes to an end 
by the knowledge of transcendence. Why is there an emphasis on 
the knowledge of the Soul?” With this in mind, Brahma speaks 
with a sense of astonishment as though he were rebuking people, 
while only meaning to express the following: Proper knowledge is 
the knowledge of that which occurs by the removal of the wrongful 
superimposition of it, inasmuch as that wrongful superimposition is 
the reason there is no glimpse of the superior form of atma. 

“By thinking of You, the Soul (tvàm àtmànam), as another, that 


343 ahojna-janatajnata (Vallabhacarya’s reading). 
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is, as someone who has a body and a mind (param = dehadim), in 
other words, by wrongly superimposing a body and a mind unto the 
Soul, and by thinking of the self as the body and the mind (param = 
dehadim), that is, by wrongly superimposing their sense of identity 
unto the body and the mind, people suppose that the atma is to 
be found in the external world." It is quite amazing that the atma, 
the true understanding of which is sabotaged in this way, should 
be sought outside. Indeed, when something becomes destroyed in 
one's house, one does not go to the forest to search for it. 


Sanatana Gosvami—Here he affirms: “Even when the nature of 
ātmā and the nature of the material world have been discerned in 
this way, those who think that You are the soul, instead of thinking 
that You are distinct from the soul, are utterly ignorant.” 

“By only (param = kevalam) thinking that You, Paramatma 
(ātmānam eva = paramátmànam eva), are just a soul (atmanam eva 
= ksetra-jfíam eva), You need not be sought again, outside, because 
the dima is pervading both within and without" (mrgyah = tvam 
mrgyah syah) (atmapunar = àtmàá apunar). Apunar signifies na 
punar.” Amara-kosa states: abhāve nahy a no nàpi, “Nahi, a, no, 
and na have the sense of abhava (no)" (3.4.11). The gist is: “Bad 
people do not further seek You, meaning they don't look for You 
outside, as in Vrndavana." 

Aho is an expression of astonishment: *How astounding is 
this ignorance of people! (ajfia-janatajnata = iyam ajna-janatayah 
ajfiatà)," insofar as the status of being all-pervasive is not considered 
and the dissimilarities between the Soul and a soul were stated 
earlier. The deletion of the letter a in aho ’jfia is due to the meter. 
Sometimes the reading is: aho ajfa-janàjfataà [Vira-Raghava's 
reading].** 


344 This is the literary fault called avimrsta-vidheyamsa (an aspect of the 
predicate is wrongly positioned) (Sahitya-kaumudi 7.18). 

345 This reading is grammatically correct because the vowel a should 
not be elided after aho, since aho is an indeclinable word. The rule is: 
o-ramantanam anantanam cavyayanam sarvesvare (HNV 59). The meaning 
is the same: janatà is a synonym of jana (people). The rule is: grama-jana- 
bandhu-sahayebhyas tal, “The suffix tal (ta) is used after the words grama, 
jana, bandhu, and sahàya [and means ‘a multitude of that’]” (Astadhyayi 
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Jiva Gosvami—Here he affirms: “Those who see You, the Soul of 
all souls, merely as a soul, are utterly foolish." 

"Thinking that You too (ca = api), who are Paramatma 
(atmànam eva = paramátmànam eva), are only (param = kevalam) 
the svarüpa of the suddha-jiva; the atmà, You, need not be sought 
again, outside" (mrgyah = mrgyah syat). Apunar signifies na punar. 
Amara-kosa states: abhave na hy a no nàpi (3.4.11). The sense is: 
“They do not further seek You, meaning they don’t look for You 
outside, as in Vrndavana. Rather You are sought within the body, as 
a variety of the svarüpa of the suddha-jiva.” 

The derivation of dtmd is: ātatatvāc ca matrtvad atma hi 
paramo harih, “Atma is the Supreme, Hari, because He pervades 
and because He is the one who has the correct notion" (quoted in 
Caitanya-caritamrta, Madhya 24.78). 

“How astounding is this ignorance of people (aj/ia-janatàjfiatà = 
iyam ajra-janatayah ajfiata)," because of observing the obliteration 
of various dissimilarities mentioned before. 

Or, “Thinking of You, the Soul, the svarüpa of the root of all, 
as one who is not the Soul (param = andtmaman), and thinking that 
something other than You (param = tvattah anyam eva) is the Soul— 
this means people imagine “He is just some powerful being”—, the 
Soul is searched (mrgyah = mrgyah bhavati = mrgyate) outside, out 
of the region of Your lotus feet. How astounding is this ignorance 
of people!" 

There is another explanation: ^Thinking of You only (param 
= kevalam) as a soul, that is, only as the pure svarüpa of a jiva, and 
thereafter (param = tatah), when there is an eminent attainment 
in trance, thinking of You as Paramatma, the inner controller..." 
The sense is: whether they think one way or the other or both of 
these at the same time, “... they do not look for You outside.” 
People remain ignorant because they do not notice this statement 
of the Lord: vistabhyaham idamı krtsnam ekamsena sthito jagat, “I 
abide, pervading this entire world with one amsa (Paramesvara)” 
(Bhagavad-gità 10.42). By the literal mode of meaning, the word atma 
is expressive of the word tat (That, Brahman). “It should be sought 


4.2.43) (grama-gaja-jana-bandhu-sahayebhyas tap laksmyám, HNV Brhat 
2389). 
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outside—Brahma points two index fingers to the Lord's lotus feet— 
, otherwise I would have stayed in my abode, would have resolved 
the matter in my mind and would not have returned to Vrndavana.” 
The gist is: A thing spoiled in the house is not searched in the forest. 
The phonetic combination in aho ’jña occurs that way due to being 
in conformity with the meter. The sense is, “How astounding is the 
ignorance of people who consider themselves knowledgeable!” 

Or, in this verse Brahma praises those who give up everything 
although they know jiva-tattva and isvara-tattva and look for Sri 
Krsna only in Vrndavana. 

“At first, by the meditational worship of Advaita, they 
experienced that You, the ātmā, are not distinct from the jiva. Later 
they realized You as Paramatma. And now the Soul, the root svarüpa 
of all, is sought externally, meaning It is brought in the scope of the 
eyes. Therefore how wonderful is the wisdom of wise people such as 
Sri Rudra!” (ajíia-janatà-jfiatà = vijfia-janatà-vijriatà). Here ajiia (he 
other than whom there is no knower) means vijfia (wise) just like 
anuttama can mean “incomparable.” Sometimes the reading is: aho 
ajna-janajnata. 

The visarga in mrgya aho did not become u (mrgya aho 
should read mrgyo "ho) because mrgyah was said in the form of 
pluta (prolonged pronunciation) in terms of being expressive of a 
complaint with compassion, and so this sūtra was not put in effect: 
ato ror aplutad aplute, “When an a that is not pluta follows, u is the 
replacement of the visarga that comes after an a that is not pluta, 
[and the phonetic combination of u is done with the preceding a 
to make o]" (Astadhyàyi 6.1.113) (ad a-rama-gopdlayor ur nityam, 
HNV 80). 


Visvanatha Cakravarti—“Those who think they know atmà 
disregard You in Your personal feature. Only they thresh huge, 
empty husks, as mentioned previously (verse 4)." 

“Although You are the Soul (param àtmànam eva ca = 
paramátmànam eva api), people think that You in Your personal 
form (tvam = tvàm purusdkaram) are some other soul (param 
= anyam), that is, some variegated aspect of Maya separate from 
Paramatma, and so they think that the search for the Soul must keep 
going outwardly.” This means “They think that Paramatma (ātmā = 
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paramatma) must be sought outside of You" (bahir = tvattah bahir 
eva). “Oh, the ignorance of those people is utterly amazing." 

The meaning is as follows: Vivarta-vada (the world is unreal like 
seeing a snake in a rope), Parinama-vada (the world is a modification 
of the Absolute) and other doctrines only relate to the world, which 
is illusory and is distinct from cit (consciousness). 6 They do not 
directly relate to Brahman, whose cit is full. Moreover, even the 
Lord's body, entourage, abode, and so on have the nature of the full 
Brahman. For example: 

(1) sabdam brahma vapur dadhat, *Pleased with Kardama Muni, 
the Lord bore a form, Brahman, pertaining to sound (the Lord 
showed His form, Brahman, which is to be known only through 
transcendental sound)" (3.21.8); 

(2) yat tad vapur bhati vibhüsanayudhair avyakta-cid-vyaktam 
adharayad vibhuh;?" babhüva tenaiva sa vàmanah, “In front of Aditi 
and Ka$yapa, Vàmana, with the same body that Hari assumed, a 
body which shines with weapons as ornaments and is the manifest 
form of unmanifest Spirit, became a Brahmana boy” (8.18.12); 

(3) satya-jnadnanantananda-matraika-rasa-murtayah, “The Visnu 
forms were real and were the one essence of sheer consciousness 
and infinite bliss” (10.13.54); 

(4) govindam sac-cid-ànanda-vigraham vrndàávana-sura-bhüruha- 
talasinam, *Govinda, whose form is transcendental and who is 
seated at the base of a godly tree in Vrndavana” (Gopdla-tapani 
Up. 1.33); 

(5) tasam madhye saksad brahma gopala-puri hi, “Of these seven 
cities, Mathura is a direct form of Brahman” (GTU 2.26). 


Despite the fact that the Lord and things directly related to Him are 
completely spiritual, the people who are blind, due to not looking at 
Sruti and Smrti, and are fallen, blindly propounding Vivarta among 


346 However, the world contains cit (consciousness), in the form of jivas, 
cit-Sakti, and so on, therefore the world is said to be cid-acid-dtmaka. For 
example, the ego is described as cid-acin-maya (Bhàgavatam 11.24.7), and 
the souls (Hiranyagarbha) are in mahat-tattva: sa-jiva-mahat-tattva-rüpam 
sa-prapanica-riipam bijam (Jiva Gosvami’s commentary on Brahma-samhita 
5.8). 

347 dharih (BBT edition and Sridhara Svami’s edition). 
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themselves even in regard to Him, were put in the scope of the Rasa 
of astonishment by Brahma, out of all those who are lamentable in 
his Creation. 


Baladeva Vidyabhusana—lIn case He were to reply: “Brahma! You 
say I am Paramatma, but others don't think so," he speaks with an 
undertone of revilement. The drift is: The material existence of 
those people, though they studied the scriptures, is hard to supress. 


Srinivasa Süri—"Even after realizing that You are Paramatma and 
that You are the eminent Soul (param = utkrstam), without any 
upadhi, they still think that Brahman, the Spirit which is nirvisesa in 
terms of being devoid of all types of visesa and is void of all qualities, 
is to be sought outside of You. Oh, how silly of them!" 

Or, “They think that You, Brahman, have become an eminent 
jiva, by Your own Avidya." 

As we have said previously, Brahman has qualities, such as 
being real, as stated in texts like: satyam jnadnam anantam brahma 
(Taittiriya Up. 2.1). This must be accepted, otherwise there would 
be a contradiction with the very derivation of Brahman: brhattvad 
brmhanatvac ca tasmád ucyate param brahma,** *Para-Brahman is 
so called because It is huge and because It increases." Figurative 
usage occurs only when the main meaning does not make sense. 
There is no occasion for that in this regard because there is no 
contradiction with the scriptures and because it makes no sense to 
try to accomplish something in a roundabout way when what is to be 
accomplished is already done in a straightforward manner. 


Ganga Sahaya— The phonetic combination aho ’jña, and not making 
the phonetic combination mrgyo "ho, are poetic license. 


10.14.28 
antar-bhave 'nanta bhavantam eva 
hy atat tyajanto mrgayanti santah | 

asantam apy anty ahim antarena 


348 brhattvād brmhanatvác ca yad rüpam brahma-samjnitam (Visnu 
Purana 1.12.55). 
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santam gunam tam kimu yanti santah || 
upajati (11) 


antah-bhave—in the body (“existing within"); ananta—O infinite 
one; bhavantam—Y ou; eva—only; hi—because (or a word used to 
fill the meter); atat—what is not That; tyajantah—while rejecting; 
mrgayanti—seek; santah—the transcendentalists (sadhus); asantam 
api—though not existing; anti—near; ahim—the snake; antarena— 
without [negating]; santam—existing; gunam tam—to the rope; 
kimu—whether; yanti—go (reach for); santah—the righteous (or 
people with common sense). 


ananta! santah atat (prakrtam dehadikam) tyajantah eva antar-bhave 
(sva-sarire) bhavantam mrgayanti. santah anti asantam api ahim 
antarena santam tam gunam kimu yanti? 


Visvanatha Cakravarti— 

atat tyajantah antar-bhave eva (vartamanam) ananta-bhavam tam 
(jivatmaànam) santah mrgayanti. santah anty asantam apy ahim 
antarena santam tam gunam kimu yanti? (naiva jananti.) 


“O infinite being, the transcendentalists reject what is not That and 
seek You within. Indeed, do people who have common sense reach 
for a rope without making sure that it is not a snake? 


Sridhara Svami—Here he says: “Persons of sound judgement seek 
Paramatma only in the svarüpa within. ” 

"They seek You (bhavantam = tvam) only within the body 
(antar-bhave eva = sarira-madhye eva).” The word bhava is derived 
as: bhavati iti bhavah cij-jadatmakam s$ariram, “It exists, and so 
it is called bhava: this denotes the body, which is of the nature of 
consciousness and inertness.” “They are rejecting what is not That,” 
meaning they are repudiating (tyajantah = apavadantah) inertness 
(atat = jadam). 

Someone might think: “For a transcendentalist, jfidna (jfiana- 
yoga, the practice of meditation) is sufficient. What is the use of 
rejecting what does not exist from the absolute perspective?” 
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Suspecting this, with asantam and so on he says: “Without rejecting 
what was wrongly superimposed, the truth about the basis is not 
understood. This is in conformity with the behavior pattern of the 
transcendentalists." 

“Do they know (kimu yanti = kimu jananti) that the rope exists 
without knowing that there is no snake nearby (anti = samipe), that 
is, without negating a snake? (ahim antarena = tan-nisedham vina).” 
Or anti is connected with gunam (a rope existing nearby). At any 
rate, the sense is: “They never perceive a rope in the dark without 
making sure that it is not a snake." The gist is: “Liberation occurs 
because of the knowledge of You as the Soul of souls." 


Sanatana Gosvami—“The sadhus (santah = sadhavah), however, 
seek You, who are present as the pervader inside out." *O You who 
are unbounded (ananta = aparicchinna)!" This means: *O You who 
pervade inside out." *Your devotees seek You inside their bodies?" 
This is said with a modulation of the voice. Then he expounds: Not 
only that, they seek You outside too: They seek You within “by 
rejecting (tyajantah = pariharantah) an unreal thing" (atat = avastu 
= mithyà-bhütam), whatever is understood as unreal by the sadhus, 
because without that rejection there is no experience of trance. 
The example of the snake and the rope is given in that regard. The 
drift is: “The sadhus attain You by negating any wrong idea about 
the nature of I$vara and by thinking “I am not He, but I belong to 
Him.”” 

Or the sense of atat is the sadhus reject what is not “it”, 
meaning they reject nirvana (trance in the impersonal feature of the 
Absolute). Without rejecting the opposite of the real thing, the real 
thing is not obtained. This point is made in the example. 

There is another explanation. “Then where do the wise seek?” 
“In the lotus of the heart—called antar-bhava in the sense that it 
exists within—, they reject atat, everything distinct from a search 
for You.” “But all that will automatically go away by remembering 
Bhagavan, so what’s the use of being zealous about rejecting all that?” 
He responds by stating the example. The idea is: Remembering 
Bhagavan does not properly happen without completely rejecting 
material sense objects nor without completely rejecting karma- 
yoga, jfíana-yoga, and so forth. 
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Jiva Gosvami—He mentions the reason for the previous one: 
“Because (hi = yasmat), O pervader of all (ananta = sarva-vyapin), 
people of good judgment (santah = vivekavantah) seek only You, Sri 
Krsna, within the world (antar-bhave = jagatah madhye).” 

While doing what? “While rejecting what is not That, meaning 
what is distinct from You, due to being dissatisfied with various 
other things.” “But the world is My covering. How can I possibly be 
attained?” “Only those who have no proper discernment think that 
way. According to those who have proper discernment, however, the 
world is an effect of You, the subtle cause, and so the world contains 
traces of Your qualities. The world makes one perceive them. In 
fact, such true sadhus don’t care to determine what is real and what 
is unreal; they seek shelter of You and they get it.” This point is 
made in the example. Therein, the term santah (good people) means 
sadharana-vivekinah (those who have common sense), whereas the 
term santah in the first half of the verse denotes a particular type of 
those. 

This is the procedure of the vyasti (the individual) by rejecting 
the various aspects of the world: At first, by sequentially giving up 
the body, the mind, and so on, given that they are material, inert, 
impure, and so forth, the pure soul (after the state of saksi jiva, 
2.2.16), which is the cause of giving life to those parts, is achieved. 
The viewpoint of nirvisesa Brahman, however, is rejected by texts 
such as these: 

(1) Dhruva's statement: ya nirvrtis tanu-bhrtam tava pàda-padma- 
dhyànad bhavaj-jana-katha-sravanena và syat sa brahmani sva- 
mahimany api natha ma bhüt, *O Lord, the joy that comes from 
meditating on Your lotus feet does not exist in Brahman, which is 
also Your glory" (4.9.10); 

(2) brahmano hi pratisthaham, “because I am the foundation of 
Brahman" (Gità 14.27). 


Higher than that is the inner controller, the revealer of suddha- 
jiva. This is from the second canto: kecit sva-dehantar-hrdayavakase 
pradesa-matram | purusam | vasantam, | catur-bhujam, “Others 
remember the Purusa which is four-handed, is the size of a thumb 
and resides in the sky of the heart within their bodies" (2.2.8). 
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Since the inner controller, Paramatma, does not show many 
qualities, Garbhodaka-sayi Visnu, described in the third canto, is 
more complete than Paramatma and is the inner controller of the 
samasti (the jivas as a whole). The Avataras belong to Him. 

Higher than Him is Kàranàrnava-$àyi Visnu, the first Purusa, 
the inner controller of all the universes. This is implied in: adyo 
'vatàrah purusah parasya, “This Purusa is the first Avatàra of the 
supreme" (2.6.42). Afterward, by looking at: vistabhyaham idam 
krtsnam ekamsena sthito jagat, “I abide, supporting this entire world 


= 6 


visva-saktir iyam sthita, “this energy of the world is situated in a 
portion of a millionth portion of whom” (Visnu Purana 1.9.53), He 
is directly You. 

“In terms of the samasti, at first they think that I, I$vara, have the 
shape of Virat, the universal form, consisting of Indra, Candra, and 
others. Afterward, because Virat is perishable and hence temporary, 
they think of Me as the inner controller of Virat.” “Therefore, at this 
time, given that You have been obtained in person, by some rise of 
good luck, it was rightly said: tvam atmanam, “You, Paramatma” 
(10.14.27).” 

In this context, this is the Vaisnava procedure. First of all, this 
statement is wrong: “Given that the one Spirit is the foundation 
of Maya and as such consists of Vidya, Spirit comes in the range 
of Maya and is overcome by Avidya.” It’s understood that there 
is a difference between jivatma and Paramatma, and so it's also 
understood that their respective natures are different, because 
Paramatma has more power. It is not that the separation between 
them is due to a condition of pariccheda (division: the souls are like 
the air in clay pots) or of pratibimba (reflection: the souls are like 
reflections of the sun on water). If the upadhi (limiting adjunct) 
in that regard were real (relatively real), on account of having 
beginningless Vidya,?? even so it would be impossible for Brahman, 


349 Inthesametextin Tattva-sandarbha 37, the reading is anavidyakatvena 
(on account not being sheer illusion) instead of anadi-vidyakatvena (on 
account of having beginningless Vidya). The latter reading is a typographical 
mistake. This is indicated ahead. The term avidyaka means nescience or 
mithyatvam (sheer illusion), by the derivation avidyd-jata (born of Avidya). 
The upàdhi postulated is Avidyà (Avidya-Sakti; or ignorance of the truth 
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which is out of the range of everything, to be in the scope of being 
divisible.” 

Brahman is all-pervasive, without parts and devoid of material 
attributes (nirdharmaka),?' and so pratibimba (reflection) does not 
apply to it, because Brahman has no connection with an upadhi; 
because Brahman cannot be a variety involved in the scheme of 
pratibimba; and because it is invisible. The reflection of a portion 
of a luminary which is in the sky and is delimited by an upadhi is 
seen, but there is no reflection of the sky because the sky is invisible. 
Given that there is a real division or a real reflection in that way, a 
soul cannot escape from being a division or being a reflection just by 
knowing that the soul is one with Brahman by nature.*” 

In the scriptures, sometimes pratibimba and pariccheda are 
accepted, but only in terms of establishing a similarity between the 
object and the subject of the comparison (not in terms of oneness), 
by the logical reasoning in: 

(1) ambu-vad agrahanát tu na tathatvam, “Being such (a soul is a 
reflection of Brahman) is not like a reflection of the sun in water, 


about Spirit). Jiva Gosvami calls the hypothetical upàádhi real from the 
relative plane, whereas in Vivarta-vada, everything in the world is unreal 
like a snake in a rope, although according to them Maya, one function of 
which is Avidyà-$akti, is anirvacaniyà (indescribable). 

350 According to Pariccheda-vada (the theory of division), once the pots 
are broken, the air is one, like it always was. And according to Pratibimba- 
vàda (the theory of reflection), once the lake is removed, there is no 
reflection, and so the sun is one. These two theories are thus explained by 
the Vivarta-vadins. This explanation is corroborated in Bhagavatam 12.4.30, 
with the exception that the cause of separation is not clearly mentioned. 
Therefore Krsna says: vijfianam ekam, “Consciousness is one” (11.13.34). In 
Vivarta-vàda, a jiva exists because of Avidya (this is also Sridhara Svami’s 
opinion, ref.: tathavidyayam pratibimbasya mad-amsasya jivasyaiva tat-krto 
bandhah: Bhavartha-dipika 11.11.4), meaning the soul is ignorant of its real 
nature as God (Paramatma, the full Brahman). According to Vaisnavas, 
however, the difference between jivatmd and Paramatma is not due to Maya, 
and so jiva-tattva is not an unreal form of Brahman. This is the perspective 
of bheda. The perspective of abheda is expounded in Bhagavatam 12.4.30. 
Hence there is a paradox, but no contradiction. 

351 An attribute is either a quality or an action: dharmo guna-kriya-riipah 
(Sahitya-darpana 10.48). 

352 Therefore bondage and liberation must be acknowledged as real 
(relatively). 
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because it is not so perceived" (or: ambu-vad-agrahanát tu na 
tathatvam, “A state of existing in that way is not valid because 
nothing is perceived to be similar to water") (Vedanta-sütra 3.2.19) 
and: 

(2) vrddhi-hrasa-bhaktvam | antar-bhavad | ubhaya-sámafijasyad 
evam, “Being the recipient of increase (the sun, Brahman, is great 
and is not influenced by water) and being the recipient of decrease 
(the reflection, a soul, is small and is subject to the movement of 
water) are valid because of an inclusion, the congruity of both" 
(Vedanta-sütra 3.2.20).5? 


353 Inthe same text in Tattva-sandarbha 37-39, Jiva Gosvami deleted this 
section about the partial validity of Pratibimba-vada and Pariccheda-vada 
and flatly rejected them. Sütra 3.2.20 is the harmonization of sütras 3.2.18 
and 3.2.19. Sūtra 19 was shown above. Sūtra 18 is: ata eva copama süryakadi- 
vat, “Hence there is a similarity, like reflections of the sun, etc." (Vedanta- 
sütra 3.2.18). Therefore, Jiva Gosvamr's refutation of those two theories by 
comparing Brahman to the sky is pointless because Brahman is compared 
to the sun. Ahead, Jiva Gosvàmi compares jiva-tattva to a sunray, not to a 
reflected sunray. Moreover, Baladeva Vidyabhisana says sūtra 19 signifies 
that Pratibimba-vada is valid, by gauni vrtti (qualitative figurative usage), 
as an illustration of a partial similarity of characteristics, as in the example 
*Devadatta is a lion" (Govinda-bhàsya 3.2.21). He comments: gauna- 
vrttyaiva vrddhi-hrasa-bhaktvam. sadharmyamsam asritya upalaksanam 
etat, kutah. antarbhavat. etasminn evàmse sdastra-tatparya-parisamapter ity 
arthah. evam saty ubhaya-samafijasyàt, upamànopameyayoh sangater ity 
arthah. ayam bhavah, pürva-sütre bimba-pratibimba-bhavasya mukhyasya 
nirasat kincit sadharmyam adaya prakrte tad-bhavah prakirtyate. tac cettham 
bodhyam, süryo hi vrddhi-bhak jalady-upadhi-dharmair asamprktah 
svatantras ca, tat-pratibimbah siiryakas tad-dhrasa-bhajo jalady-upadhi- 
dharma-yoginah paratantras ca bhavanti. [...] ata eva nirupadhi-pratibimbo 
jivah, “Being the recipient of an increase and a decrease is valid only by 
gauni vrtti. The text means more than what it says, in consideration of 
the aspect of a similarity of attributes. Why? antar-bhavat. The sense is: 
Because of the full conclusion of the purport of the scriptures only in this 
aspect, because, such being the case (evam = evam sati), of the congruity of 
both (ubhaya-samafijasyát), in other words, because of the harmonization 
between the object of the comparison (the sun, Brahman) and the subject 
of the comparison (a sunray, jiva-tattva). The sense is as follows: By 
acknowledging some similarity of attributes and by rejecting the general 
sense of bimba-pratibimba-bhava (the mode of original and its reflection) in 
the previous sūtra, that mode of existence is glorified in a genuine sense. And 
that should be understood in this way: The sun is the recipient of increase, 
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But if the upaádhi were àvidyaka (sheer illusion), inasmuch as the 
process of division or reflection were unreal, the state of Spirit 
would be self-contradictory because on the one hand It would be 
influenced by the upadhi and on the other It was described as the 
foundation of Maya. Hence the whole idea is an imagination because 
it makes no sense to say: “There is Avidyà in pure Spirit, and when 
there is an upàádhi invented by the Spirit's ignorance, there is Vidya 
in that Spirit now called Isvara.”*** The topic needs to be examined 
this way. 

Therefore, by the inherent, inconceivable potency, the One, 
That, the supreme tattva, forever abides, like the effulgence in the 
sun globe, in four ways, as these forms: the globe, the rays that 
have gone out of it, and so on.?? Moreover, the essence of the 
inconceivable potency is a wonderment with regard to the cause, 
like the astonishment in the cause of mantras, gems, and potent 
herbs, by the logical reasoning in these texts: 

(1) srutes tu sabda-milatvat, “But [there is no defect in Brahman] 
because the root of Sruti is transcendental sound” (Vedanta-sütra 
2.1.27); 

(2) atmani caivam vicitras ca hi, “And because there are amazing 
things in dtma” (Vedanta-siitra 2.1.28). 


meaning it is untouched by attributes that are upadhis, water and so on, 
and is independent. The reflections of the sun are recipients of decrease, 
meaning they have contact with attributes that are upadhis, water and so on, 
and are dependent... Therefore a jiva is a reflection that is not an upadhi” 
(Govinda-bhasya 3.2.20). Thus both Pratibimba-vada and Pariccheda-vada 
are valid so long as jiva-tattva is not considered an upadhi. While draining 
Mayavada bath water, one shouldn't throw away baby Vedanta along with 
it. The rope of Pratibimba-vada is to be cognized in truth only after negating 
the Mayavada snake in it: the idea that jiva-tattva is an upadhi of Brahman. 
354 For example, Sridhara Svàmi glosses the term cic-chakti in 
Bhagavatam 7.3.34 as Vidya: cic-chaktir vidya acic-chaktir maya, “Cit-sakti 
means vidya, and acit-sakti means Maya” (Bhavartha-dipika 7.3.34). Jiva 
Gosvami corrects him by explaining cic-chakti as the Svarüpa-$akti: anantety 
asya tika vaisnava-siddhantanugata—tatra cic-chaktih svarüpa-bhütà, acic- 
chaktir mayeti jfieyam (Krama-sandarbha 7.3.34). 

355 In Bhagavat-sandarbha, Jiva Gosvami completed his sentence: 
mandala-tad-bahir-gata-ra$mi-tat-praticchavi-rüpena, “the orb of the sun; 
the rays that have gone out of it; and their reflections” (Bhagavat-sandarbha 
16.8). The four aspects of the Supreme are: svarüpa, tad-rüpa-vaibhava, 
jiva, and pradhana (ibid.). The souls are the sunrays. 
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The above has been shown in the sixth canto too: atmesvaro ’tarkya- 
sahasra-saktih, “The Soul, God, has thousands of inconceivable 
potencies" (3.33.3). 

Hence the inconclusive reasoning regarding Brahman being 
overcome by any of those is struck simply by the status of the 
inconceivable potency. Inconceivability means the capacity to make 
the impossible possible. By such inconceivability, this potency 
shows Spirit in terms of being delimited although It cannot be 
delimited. For instance, ahead this will be cited in context: eka-desa- 
sthitasyagneh, “like an expansive illumination of a fire located in 
one place" (Visnu Purana 1.22.57). 

Moreover, that potency is threefold : antaranga (internal), tata- 
sthà (on the edge), and bahiranga (external). By the antaranga sakti, 
known as svarüpa-sakti, Spirit abides as a full svariipa and as the 
vaibhava (manifestations of might) of the svarüpas of Vaikuntha 
and so on. By the tata-stha sakti, Spirit abides as the suddha-jiva (as 
contrasted with saksi-jiva, the witness of the coarse body and the 
subtle body, which are upadhis); the nature of suddha-jiva is only 
cit. The suddha-jiva is like a sunray. And by the bahiranga Sakti, 
known as Maya, Spirit abides as the form of Pradhana, whose nature 
is inert. Pradhana is the external vaibhava of Spirit and is like the 
multiplicity of colors in the reflections. 

The fourfoldness of Spirit is such. It is stated in the scriptures 
as follows: 

(1) eka-desa-sthitasyagner jyotstna vistárini yathàá, parasya 
brahmanah Saktis tad etad akhilam jagat, “The entire universe is the 
potency of Para-Brahman, like an expansive illumination of a fire 
located in one place." (Visnu Puràna 1.22.57); 

(2) yasya bhásá sarvam idam vibhati, “by whose effulgence all 
this universe shines" (Svetasvatara Up. 6.14) (Katha Up. 2.2.15) 
(Mundaka Up. 2.2.10). 


Therefore only the jiva is tata-stha-sakti, in terms of being of the 
nature of Spirit. Pradhàna is included in Maya. Intending to signify 
this, the three potencies are shown in that scripture too: 


visnu-saktih para prokta ksetra-jnakhya tathaparà | 
avidyd-karma-samjnanya trtiya saktir isyate || 
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**Visnu's potencies are said to be the superior potency (Para), the 
potency known as ksetra-jiia, and the inferior potency: This third 
energy, Maya, is designated by avidya (ignorance) and karma 
(material activities). (Visnu Puràna 6.7.61) 


Of the three, Para was mentioned with ydtita-gocara vācām and 
so on: “I praise her, Para, the scope of whom is beyond words 
and minds, who is nonspecific, who is to be accurately determined 
through the knowledge of knowledgeable persons, and who pertains 
to the Lord." (Visnu Purana 1.19.77) (quoted in LVT 10.14.22). 

The potency known as kKsetra-jfia is jiva. This potency, a soul, 
is called apara (another sakti) in verse 6.7.61 of Visnu Purana, 
meaning a soul is between the first potency and the third potency. 
Or tathàparà is separated as tathà para: A soul too is para in the 
sense that a soul is superior to the third potency. For instance, in 
Sri Gita: apareyam itas tv anyàri prakrtim viddhi me param, jiva- 
bhütàm, “This is the inferior (apara) one, but besides this you should 
know My other, superior (para) nature, the jiva" (7.5). 

Avidya-karma-samjfià is Maya, whose name is avidya-karma, 
by the derivation: avidya karma karyam yasyah aparayah sā tat- 
samjna maya, “She, Apara, whose work is ignorance.”**° Maya was 
mentioned in this text: 


sarva-bhitesu sarvatman ya Saktir apara tava | 
gunasrayá namas tasyai sasvatayai suresvara || 


“O Soul of all! O God of demigods! Obeisances to that potency, the 
inferior one (apara), of Yours, which is the shelter of the gunas and 
is perpetual.” (Visnu Puràna 1.19.76) 


Therefore, because a jiva is like a sunray, it is fitting that a jiva is a 
vaibhava which can be obscured by the obstruction of Maya. Thus, a 


356 If avidya-karma were Maya’s name, the form would be avidya-karma- 
samjfià, by the rule: na samjfia-puranyau nakas taddhita-ka-ramoddhavas 
ca, “In a compound, these four things do not become like the masculine: i) 
a name, ii) a feminine ordinal number, iii) a word ending in the krt pratyaya 
[n]aka, iv) a taddhita word that has ka-ráma as its penultimate letter" (Hari- 
namamrta-vydkarana 1006). 
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jiva is distinct from the sunglobe. In a subsequent verse, after stating 
the obstruction of the jiva by Maya it is said: taratamyena vartate, 
“The potency called ksetrajfia abides as a hierarchy (in a variety 
of conditions of life and of species of life).”**’ The details can be 
looked into in Sri Bhagavata-sandarbha (the six Sandarbhas) and in 
the commentary on it. This is the general idea.* 


Visvanatha Cakravarti—" However, wise persons don't think of 
You as one who has an upadhi of Maya. Rather, they consider only 
jivatma to be that way. Therefore, to make jivatma fall from his 
status of being sullied by Maya, they seek the suddha-jiva, which is 
absolute." This is the substance of the verse. 

The words ananta bhavantam signify ananta-bhavam tam. “They 
seek the well-known one (tam = prasiddham), the jivatmà, well 
known in terms of having little knowledge. A jiva has innumerable 
births, that is, many types of births in wombs (ananta-bhavam = 
asankhyah bhavah yasya tam), and exists in their own bodies (antar- 
bhave eva = sva-sarira-madhye eva vartamanam).” 

While doing what? “While repudiating (tyajantah = apavadantah) 
what is not That,” meaning Maya and whatever is unreal, both of 
which are distinct from atma (atat = atma-bhinnam mayikam mayam 
ca). 

Someone might think: “To realize the jivatma, who is made of 
cit (spirit), j/iana is sufficient. What is the use of denying what is 
distinct from cit?” Suspecting this, with the example of the snake 
and the rope Brahma states: “Without repudiating what was wrongly 
superimposed, the truth about the basis is not properly understood. 
This is according to the behavior pattern of sadhus.” “Do they know 
that the rope exists without knowing that there is no snake nearby, 
that is, without repudiating a snake?” They never know for sure. 

In the same way, jivatma has no connection with either the 


357  tayà tirohitatvac ca saktih ksetrajfia-samjfiita, sarva-bhütesu bhü-pala 
tàratamyena vartate (Visnu Puràna 6.7.63) (cited in Bhagavat-sandarbha 
16.9). 

358 According to some scholars, Jiva Gosvàmi edited the Sandarbhas 
some years after compiling them. Hence it is uncertain whether the modern 
version of the Sandarbhas was made before Jiva Gosvami wrote Laghu- 
vaisnava-tosani. 
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coarse body or the subtle body. The Sruti states: asarigo hy ayam 
purusah, “This one, the soul, has no connection"?? ( Brhad-àranyaka 
Upanisad 4.3.15). Simply because there is no connection with them, 
jivatma never has a body nor what pertains to a body: sadness, 
bewilderment, and so on. Nonetheless, by ignorance a body is 
wrongly superimposed on jivatma. And after that, by jfiana, which 
has arisen at some point in time, this is realized: ^The body is not the 
soul." Therefore, without repudiating the body, which is unreal, can 
they know jivatmd, which is real and pure? They never know. 


Baladeva Vidyabhüsana— ^Then My being Paramatma is impaired 
in the world." Brahma responds: *O pervader (ananta = vibho), 
the Vaisnavas seek You, Nanda's son, in their bodies, that is, they 
meditate on You as Paramatma, in the heart." They do so while 
rejecting (tyajantah — pariharantah) what is not That, meaning they 
repudiate Maya’s variegatedness, which is distinct from Paramatma 
and which appears to be one thing but really is another, by means of 
attributes which are the signs of His feet and are His deeds such as 
the bestowal of liberation to Pitana and others. 

In the quest, rejecting what is not That is absolutely necessary. 
Virifici expresses this with an example. “Do pandits know (santah 
kimu yànti = panditàh kim jananti) an existent (santam = vidyamanam 
api) rope without negating the snake (ahim antarena = tan-nisedham 
vind) though the snake does not exist (asantam api = avidyamànam 
api) nearby?" No. Just as without the disappearance of the notion 
that there is a snake in a rope, though there is no snake in it, the 
essential nature of the rope does not transpire, likewise without the 
disappearance of the notion that Maya’s variegatedness is perceived 
in You, Nanda's son, Paramatma’s status does not transpire. Having 
dispelled Maya’s variegatedness, which had appeared in You by 
mistake, they preach Your being Paramatma. Thereafter they 
become boldly resolute. 


Srinivasa Siri—“The sadhus, those who have sambandha-jiiüna 


related to You, seek You, meaning they revere You, in their own 
bodies while repudiating the world, including the gods, which is not 


359 The context is: a soul in its dream. 
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That, insofar as the world is perishable and temporary." Without the 
knowledge of That, rejecting the world is impossible. This point is 
made in the example. 


10.14.29 
athapi te deva padambuja-dvaya- 
prasáda-lesanugrhita eva hi | 
janati tattvam bhagavan-mahimno 
na canya eko "pi ciram vicinvan || 


first half: vamsa-stha-bilam 
second half: upajati (11) 


atha api—nonetheless; te—Your; deva—O Lord; pada-ambuja- 
dvaya—of the two lotus feet; prasada—of the mercy; lesa—by an 
iota; anugrhitah—favored; eva—only; hi—indeed; janati—knows; 
tattvam—the truth; bhagavat-mahimnah—about the glory of 
Bhagavan; na—not; ca—(a word used to fill the meter); anyah— 
another [person]; ekah api—though foremost; ciram—for a long 
time; vicinvan—while seeking. 


deva! atha api (janah) te padámbuja-dvaya-prasada-lesanugrhitah 
(san) eva bhagavan-mahimnah tattvam janáti. anyah (janah) ekah 
(san) api ciram vicinvan na (bhagavan-mahimnah tattvam janati). 


*Nonetheless, O Lord, only one who is favored by an iota of the 
grace of Your lotus feet knows the truth about the glory of Bhagavan. 
Anyone else, though eminent and though seeking for a long time, 
does not know it. 


Sridhara Svami—“Given that liberation is to be achieved only 
by jüüna, why is bhakti emphasized?” Brahma replies to that 
here. Although jfiana was as if said to be reachable by the hand, 
“nonetheless (athàpi = tathapi), O Lord, only a person favored by 
a fraction of the mercy of only one place on one of Your lotus feet 
(te padambuja-dvaya = tava padambuja-dvaya-madhye eka-desasya) 
knows the truth about Bhagavan’s glory, that is, Your glory.” Or 
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bhagavan is a vocative: *O Lord, such a person knows the truth 
about Your glory" (mahimnah = te mahimnah). 

“Anyone else (anya eko "pi = anyah kascid api), even though 
seeking for a long time (ciram vicinvan = ciram api vicinvan api), 
that is, even though pondering by denying a portion of what is not 
That, does not know the truth about Your glory." 


Sanatana Gosvami— Although Your glory is very obvious in this way, 
“nonetheless it can be realized in that way only by Your mercy." *O 
You who reveal everything (deva = sarva-prakasaka).” Or, *O You 
who are manifesting everywhere (deva = sarvatra prakasamana)." 
Or deva is a vocative by this derivation: divyati sri-vrndavane sada 
kridati iti devah, *Deva is so called because He always plays (divyati 
= kridati) in Vrndavana."** Alternatively, deva is an adjective of 
padambuja (te deva padambuja = te deva-padambuja, ‘of the lotus 
feet of You, God’). 

Prasáda (grace) means either prasannata (graciousness) or 
krpà (mercy). Or prasáda signifies mahda-prasdda, such as tulasi, 
which is related to prasdda. Hi means niscitam (indeed). Bhagavan 
is a vocative. The sense is: nija-karunyádi-guna-prakatana-para, 
“O You who are dedicated to manifesting Your qualities, such as 
compassion!” This is the reason inferred as cause of His prasāda 
(grace or mercy). Anyah (any other person) means someone devoid 
of His prasada. 

Or it should be perceived that the glory is characterized by 
bhakti, because previously bhakti was a subject matter insofar as it 
was being asked in every verse even when there happened to be a 
refutation of false arguments. Knowing the tattva means knowing 
the truth in terms of what it is like, or else what its extent is. “Even 
someone who is alone, without associating with anyone (eko "pi = 
eko "pi san) (ekah = ekaki = nihsangah)—or “even someone who 
is the best” (eko "pi = Srestho ’pi) such as Rudra—and even though 
that person is pondering by studying scriptures and is seeking by 
practicing Yoga does not know it" (vicinvan = Ssastrabhydsena 


360 The verbal root is div[u] krida-vijigisa-vyavahara-dyuti-stuti-kanti- 
gatisu (4P) (to play; to desire; to conquer; to bet; to shine; to praise; to 
desire; to go, move). 
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vicarayan yogabhyasena ca mrgayann api). Although the knowledge 
of that tattva can only be achieved by His full mercy, the word lesa 
(iota) is used with the intent to express that it is very hard to obtain. 


Jiva Gosvami— Although Your glory, unbounded in this way, is very 
obvious, *nonetheless even a person who has good discernment can 
approach You only by Your grace." The prose order of the verse is 
clear. In addition to that, the rejection of explanations on the topic 
of Vivarta-vàda, done in the previous section, is obviously implied 
by the clause “They know the truth about Your glory.” 

Now the meaning of the words are shown. The vocative 
deva means *O You who reveal everything” or “O You who are 
manifesting everywhere." Or deva is a vocative by this derivation: 
divyati sri-vrndavane sada kridati iti devah, “Deva is so called 
because He always plays in Vrndavana." 

“Indeed (hi = niscitam), only a person favored by an iota of 
mercy knows" (prasáda = krpá). This hints at the Sruti statement: 
yam evaisa vrnute tena labhyas tasyaisa àtmà vivrnute tanim svam, 
^He is attained only by one whom He chooses. The Soul reveals 
His body only to that person" (Katha Up. 1.2.23) (Mundaka Up. 
3.2.3). Because of bhakti, the word padambuja (lotus feet) is used 
here. Bhagavan is a vocative. The sense is “O You dedicated to 
manifesting Your qualities, such as compassion." This is the inferred 
reason for His mercy. 

“Such a favored person realizes a little something about (janati 
= yat-kificid anubhavati), the nature (tattvam = svarüpamy"* of 
the glory.” At first His glory was introduced in terms of being 
unbounded: asyapi deva vapusah and so on, “O Lord, I, though 
Brahma, am also unable to fathom, even in contemplation, the glory 
of this body of Yours which is mercy to me and is made of Your 
desire, not of the five elements—much less the glory of the direct 
experience of the bliss of Your mind” (10.14.2). Later His glory was 
reiterated in the same way: ko vetti bhüman and so on, “O infinite 
Being! When You have fun, by expanding Yogamaya, who knows 
exactly where Your pastimes that take place in the three worlds are, 
how they are, how many they are, or when they occur?” (10.14.21). 


361 The definition is: tattvam svarüpe paramatmani, “Tattva means 
svarüpa and Paramatma.” (Visva-kosa) (Medini-kosa) 
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(Additions are underlined.) *Any other one, who is devoid of mercy 
(anyah = prasdda-hinah), who is alone, without associating with 


anyone (eko ’pi = eko ’pi san) (ekah = ekaki = nihsangah)—or “even 
someone who is the best” (eko "pi = srestho "pi) such as Rudra— 
and even though that person is pondering “What is the nature of 
His glory like? And what is the extent of it?" by studying scriptures 
and is seeking by practicing Yoga does not know it." The word /esa 
(iota) is used with the intent to express that His mercy will gradually 
increase; there will be a full attainment of it. 


Krama-sandarbha—The glory is aisvarya, sweetness, and so forth. 


Visvanatha Cakravarti—“Moreover, the jīvātmā experiences the 
bliss of Brahman even by means of a fraction of bhakti unto You, 
not otherwise.” Although the jivatma might have fallen away from 
all illusory aspects of Maya, “nonetheless (athapi = tad api) only 
one favored by a fraction of the mercy of Your lotus feet knows the 
truth about Brahman, the glory of Bhagavan.” The term Brahman is 
expressive of His glory. Krsna, the form of Matsya, said so: 


madiyam mahimanam ca param brahmeti sabditam | 
vetsyasy anugrhitam me samprasnair vivrtam hrdi || 


“You will also understand My glory, worded as Para-Brahman. My 
glory will be revealed in your heart because of your inquiries and 
will be made My grace." (8.24.38) 


Sri Svamipada comments on that as follows: me maya anugrhitam 
tubhyam prasadi-krtam para-brahma vetsyasi, “You will know Para- 
Brahman, which is favored by Me, meaning I make It a form of 
mercy unto you.”*” 

Here, “an iota of mercy” (prasada-lesa) denotes the bhakti-yoga 
of the jñānīs that had become secondary to jfiana-yoga and that 
they had practiced previously. Therefore the sense of anugrhitah 
(favored) is: When Avidya has ceased and at the beginning of the 


362  Sridhara Svàmi's actual commentary is: me mayünugrhitam prasadi- 
krtam hrdi aparoksam vetsyasi (Bhavartha-dipika 8.24.38). 
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cessation of Vidya, in view of the Lord's statement: jidnam ca mayi 
sannyaset, “One should give up meditation and offer it to Me" 
(11.19.1), bhakti-yoga, the form of an iota of mercy, favors the jfiani 
who gives up j/iána-yoga and who performs exclusive bhakti while 
thinking highly of bhakti, the remainder of his practice of meditation. 

However, one who abandons jñäāna and bhakti, thinking: “There 
is no use of doing sadhana (spiritual practice) when there is already 
an obtainment of the intended result,” and only endeavors for the 
realization of Brahman, the Absolute, even he, though foremost, 
(eko "pi = mukhyo ’pi), meaning although he has become the guru of 
thousands of j/ianis, [does not the truth about the glory of Bhagavan]. 


Baladeva Vidyabhüsana— Knowing that I am Paramatma by the 
sacred teaching received from the guru about the inner controller, 
they cross material existence. What is the use of the zeal for bhakti by 
hearing a discourse about Me? Why did yousay vibudhya bhaktyaiva, 
“by understanding only by devotional service” (10.14.5)?” 

Brahma responds. Although that sacred teaching was obtained, 
“nevertheless only someone favored even by an iota of the mercy of 
Your lotus feet knows the nature (tattvam = svarüpam) of the glory. 
Nobody else, even a foremost person in terms of learning (ekah 
= atipandityena mukhyah), can know.” The iota of His mercy is 
something that brings about the hearing of krsna-katha and the like. 


Srinivasa Süri—^It is very hard to end one's cycle of births and 
deaths, but that cycle comes to an end by knowing the Truth by Your 
grace." *O Deva, You who have the habit of shining! Only a person 
favored by You knows. Others, those averse to serving You, can 
never know the glory of Bhagavan, that is, Your glory." His grace is 
earned only by bhakti. Without bhakti, even the yogis do not know 
Him. Suka said: vidüra-kasthaya muhuh kuyoginam, “Obeisances to 
You, whose position is very far from the false yogis” (2.4.14). 


10.14.30 
tad astu me natha sa bhüri-bhàgo 
bhave 'tra vànyatra tu và tirascam | 
yenaham eko "pi bhavaj-jananam 
bhütvà niseve tava pada-pallavam || 
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upajati (11) 
(the fourth line is irregular) 


tat—therefore; astu—may it be; me—my; natha—O master (or O 
You who are requested); sah—that; bhüri-bhagah—great good 
fortune; bhave atra—in this birth; va—either; anyatra—at another 
time (in another lifetime); tu—only; và—or; tirascam—among 
animals; yena—by which [good fortune]; aham—I, ekah—one 
[person]; api—even; bhavat-jananam—of Your people; bhütva— 
having become; niseve—I serve (I may serve); tava páda-pallavam— 
Your blossomlike feet. 


natha! tad atra bhave va anyatra tirascam (madhye janmani api) tu 
và sah me bhiri-bhagah astu, yena (bhagena) aham bhavaj-jananam 
ekah api bhitva tava pada-pallavam niseve. 


“Therefore, O master, may I have profuse good fortune in this life 
or in another, even as an animal, by which I can be one of Your 
people and continuously serve Your blossomlike feet. 


Sridhara Svami— Therefore (tat = tasmát) may I have much good 
luck (bhüri-bhagah = mahad bhagyam), either in this lifetime as 
Brahma (atra bhave = brahma-janmani) or even in a lifetime among 
animals (anyatra tu và tirascam = tirascam api madhye yad janma 
tasmin va), by which good luck (yena = yena bhagyena) I, having 
become someone among those who belong to You (eko "pi bhavaj- 
jananam bhiitva = bhavadiyanam janánàm yah kascid api bhütva), 
can intensely serve (niseve = atyartham seveya).” 


Sanatana Gosvami—“Your mercy is achieved only when one has 
servitude (dásya) to You.” Thus here Brahma requests dásya. 
“O master, thorough fulfiller of all desires! (natha = sarva-kama- 
paripüraka). My good fortune that made me attain the position of 
being Paramesthi is not great, but only this is great good fortune.” 
As a pun: “This is the best inheritance (bhagah) for me, Your eldest 
son!" 

The phrase *one among Your people" is said with regard to 
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the correctness (samyaktvam) of the service, therefore the suffix ni 
is used in the verb niseve (I serve). In addition, “either in this life 
as Brahma (atra = brahma-janmani) or in another life as Brahma 
(anyatra và = anyasmin brahma-janmani). I am not interested in 
taking birth as an animal, but I'll do anything to obtain bhakti to 
You.” The rest was revealed by Sridhara Svami. 

Alternatively, in this verse he means to say: “Your mercy is 
achieved only by serving those in Your entourage." Thus, he begs?9? 
“May I serve the blossomlike feet of Your new devotees” (tava 
bhavaj-jananam = tava nūtana-bhaktānām). 


Jiva Gosvami—“As for me, the result of that kind of mercy was 
knowledge, of which the result was my spiritual practice, of which 
the result was seeing You face-to-face. That happened so fast! 
Therefore now I only ask this.” Thus, from here to the end of his 
praise Brahma connects his initial statement beginning from naumi 
(I praise) (verse 1) and makes all the intermediate sections culminate 
in that kind of Sri Krsna. 

(Additions are underlined.) “Therefore (tat = tasmat), O 
thorough fulfiller of all desires (natha = sarva-kama-paripüraka), my 
good fortune that made me attain the position of being Paramesthi 
is not great, but only this is great good fortune." 

The phrase *one among Your people" is said with regard to 
the correctness (samyaktvam) of the service, therefore the suffix ni 
is used in the verb niseve (I serve). In addition, “either in this life 
as Brahma (atra = brahma-janmani) or in another life as Brahma 
(anyatra và = anyasmin brahma-janmani). I am not interested in 
taking birth as an animal, but I'll do anything to obtain bhakti to 
You.” Eko 'pi means kascana api (someone). 


Visvanatha Cakravarti—“Brahma! You are the best of those who 
know the truth about the goal of life and the means to achieve it. 
Between bhakti and jňāna, whose respective characteristics were 
implied, which do you choose?” Brahma answers. 


363  Natha is made from the verbal root nath[r] yachopatapaisvaryasihsu 
(1A) (to beg; to cause pain; to be master; to desire, wish for). Natha can be 
construed in the active voice; in the passive voice (He is begged, requested); 
in the passive impersonal, etc. 
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“O master!” Given that the desire for dasyam is implied by this 
vocative, in case Krsna were to say: “Brahma, be careful what you 
wish for!", he adds sa bhüri-bhagah. The gist is: “I have already 
determined what the greatest good luck is for me." 

“By such great good luck, whether in this lifetime as Brahma or 
in a lifetime even among animals (anyatra tu và tirascam = tira$cam 
api madhye yad janma tasmin và)—the sense is: “in any birth 
whatsoever," since it is heard that bhakti is acquired by animals too, 
as in the text: gajo grdhrah, “the elephant (Gajendra), the vulture 
(Jatayu)” (11.12.6)—, may I become anyone (eko "pi = yah kascid 
api) among those who belong to You and continuously serve (niseve 
= nitaram seve), as a sadhaka and as a siddha.” 

In this chapter, Brahma began by describing Krsna’s sweetness. 
From verse 2 up to here, he elaborated upon His godly might. In 
between, in these two verses he shed light on the supereminence of 
exclusive bhakti: 

(1) jfiane prayásam, “O Ajita, You, though undefeated in the 
three worlds, are won over, generally, by those who relinquish the 
endeavor for trance in Brahman, remain in one place and, while 
offering obeisances with the body, the voice, and the mind, live on 
discourses about You which reach the ears and hence make sadhus 
talkative.” (10.14.3); 

(2) tat te 'nukampàm, “A person who lives while only undergoing the 
results of his or her own deeds and nicely awaits Your compassion 
while making obeisances to You with the heart, the voice, and the 
body becomes the recipient of a boon in the scope of liberation” 
(10.14.8). 


The censure of exclusive jfidna-yoga was mentioned with these two: 
(1) tvam àtmánam param matva, “How astounding is the ignorance 
of ignorant people! Thinking that You, the Soul, are one thing and 
that the self is another, they are under the impression that the Soul 
is to be sought externally.” (10.14.27); 

(2) ajanatam tvat-padavim, “Those who do not know Your path think 
that You are the Soul in a material body and that You spread Maya 
as Yourself in this way: It’s as though You are I to create the world, 
You are You, well-known Visnu, to protect the world, and You are 
Rudra to destroy the world” (10.14.19). 
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The uselessness of exclusive jfiana and the fruitfulness of exclusive 
bhakti were referred to with these two: 

(1) Sreyah-srtim, “O pervader, the understanding of those who reject 
bhakti, the path of the highest good, and toil for the obtainment of 
impersonal enlightenment ends up giving trouble and nothing else, 
as in the case of people threshing huge husks." (10.14.4); 

(2) pureha bhüman, *O infinite Being, O Acyuta, in the past many 
yogis in this world understood the Soul only by bhakti that was 
brought to their attention through a discourse and was obtained by 
offering their desires and actions to You, and easily reached Your 
destination, the highest" (10.14.5). 


Jnana mixed with bhakti was mentioned with these two: 

(1) antar-bhave "nanta, “O infinite being, the transcendentalists 
reject what is not That and seek You within. Indeed, do people who 
have common sense reach for a rope without making sure that it is 
not a snake?" (10.14.28); 

(2) athàpi te deva, *Nonetheless, O Lord, only one who is favored 
by an iota of the grace of Your lotus feet knows the truth about 
the glory of Bhagavan. Anyone else, though eminent and though 
seeking for a long time, does not know it" (10.14.29). 


Santa-bhakti was referred to with evam-vidharn tvam sakalatmanam, 
“Those who, with the superb eye which is the esoteric teaching 
obtained from a sunlike guru, see You, the personal Soul of all 
souls, as the Soul of souls as if cross the ocean of unreality, material 
existence" (10.14.24). Dasya-bhakti was pointed out in the current 
verse. 

Over and above that, the core of the purport of the eulogy is 
this: Only those who have the spontaneous mood of vatsalya and so 
on will be praised, starting from the next verse, by Brahma, who is 
about to fall in the ocean of sweetness. 


Baladeva Vidyabhiisana—In the Jitantra-stotra is a statement to 
Narada: 


yatra kutra kule vaso yesu kesu bhavo ’stu me | 
tava dasyaika-bhave syat sada sarvatra me ratih || 
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*May I have a place to stay in whichever family. May I have a birth 
in whichever one. May I always and everywhere have fondness for 
the sole mood of service to You." 


Vallabhacarya—“...by which birth (yena = yena bhavena) I can 
become one among Your people and serve Your blossomlike feet." 


Srinivasa Siri—Brahma means to say, “Only Your crooked sidelong 
glance is the cause of truly understanding the nature of Your glory.” 
“Either in this life as Brahma, or in another life, as a human, or 
even in a life as an animal, may have enough good luck so that I 
can become one of Yours and continuously serve (niseve = nitaram 
sevayami) Your feet. That is, may I continually think of You like the 
Ganges goes to the ocean.” 


10.14.31 
aho ’tidhanya vraja-go-ramanyah 
stanyamrtam pitam ativa te muda | 
yasam vibho vatsatarütmajatmanà 
yat-trptaye ’dyapy atha nalam*™ adhvarah || 


(indra-vamsa) 
(the first line is irregular) 


aho—wow; atidhanyah—extremely fortunate; vraja—of Vrndavana 
(or of the cowherd village); go—the cows; ramanyah—and the wives 
(or women); stanya-amrtam—breast milk that is nectar; pitam—was 
drunk; ativa—excessively; te—by You; muda—with joy; yasam—of 
which females; vibho—O pervader; vatsatara-atmaja-àtmana—Aas 
the bodies of grown-up calves, and children; yat-trptaye—for the 
satisfaction of whom (of Yours); adya api—even today; atha— 
thereafter; na—not; alam—sufficient; adhvarah—Vedic fire 
sacrifices (esp. Soma). 


vibho! yat-trptaye adya api (sarve api) adhvarah (asmad- 
ady-anusthitah) na alam (bhavanti, tasmāt) te (te = tvayā) 


364  yat-trptaye 'dyàpi na calam adhvarah (Vallabhacarya’s reading). 
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vatsatarütmajatmanà yásam (go-gopinam) stanyamrtam ativa muda 
pitam, aho (tah) vraja-go-ramanyah atidhanyah (bhavanti). 


*Wow! The cows and ladies of Vraja are very fortunate. You, as 
the forms of children and grown-up calves, intensely suckled with 
delight their nectarlike breast milk. O pervader, even the fire 
sacrifices done at present to satisfy You are not sufficient. 


Sridhara Svami—In seven verses (31-37) Brahma enthusiastically 
declares that a birth as a devotee, in whatever species or situation, is 
better than a birth among the gods or other exalted beings. 

“The cows and the cowherd ladies that stay in Vraja (vraja- 
go-ramanyah = vraja-sthah gavah ramanyah gopyah ca) are most 
fortunate. Even all the fire sacrifices (adhvarah = sarve ’pi yajfiah), 
even those done today, for the sake of the satisfaction of You (yat- 
trptaye = yasya trptaye = tava trptaye) are not adequate (na alam = na 
saktàh). Therefore the breast milk, a form of nectar (stanyamrtam 
= stanyam amrta-rüpam), of those females was drunk by You (te 
= tvaya)—who were satisfied at every moment—when You had 
the forms of calves and children (vatsataratmajatmana = vatsanam 
atmajanam ca rüpena)." 


Sanatana Gosvami—lIn ten verses, Brahma glorifies the dear 
devotees of the Lord. Either he prays to have devotion like that 
of the people of Vraja or he prays to be able to serve their feet. 
He offers these prayers by the maxim: madhurena samapayet, “One 
should conclude with sweetness.” 

Aho is expressive of astonishment, and atha of auspiciousness. 
“The cows and the ladies of Vraja are most fortunate” means they 
attained the highest level of success. The term ramanyah (ladies) 
is derived as: ramayanti stana-danena tvam tarpayanti iti ramanyah, 
“They cause a delight, meaning they delight You by giving their 
breasts to suckle.” 

Vibho connotes sarvathà paripürna (O You are fully complete 
in every way). Nonetheless: pitam (the nectar milk ‘was suckled’), 
and that was done excessively (ativa = atyantam). In addition: muda 
(with delight). Over and above that it was suckled directly by You 
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(te = saksat tvaya), who had the forms of calves and calf herders 
(vatsatarütmajàtmanáà = vatsa-vatsapa-rüpena). 


Jiva Gosvami—“I am fully complete. Although I should be sought 
in order to be served, even by you, you are Paramesthi, and My 
people are cowherds: they protect cows. Hence perhaps you should 
consider becoming a devotee among the Yadavas.” Suspecting 
this response, Brahma suggests “Their glory is higher than all” by 
focusing on some of them and thereby hints at his inner longing. 

Regarding aho, this usage at first is expressive of astonishment. 
Due to an intense astonishment, they are atidhanyah, which means 
they attained the highest level of success. Who are they? vraja- 
go-ramanyah. By the word ramani, being the most supereminent 
and being a cause of the Lord’s pleasure by giving the breast are 
intimated. 

Why are they fortunate? In that regard he says: “O You who are 
fully complete (vibho = paripürna), their nectarlike breast milk was 
suckled by You too (te = tvaya api).” Next Brahma demonstrates 
the pervasiveness expressed by the vocative: atha has the sense 
of kartsnya (entirety) and is connected with adhvarah. The sense 
is: sarve "py adhvarah (even all the fire sacrifices). “All those 
performed from time immemorial to this day—insofar as the Vedas 
are beginningless, and so are the fire sacrifices, which are enjoined 
by them—are unable (nālam = na samarthah) to make You fully 
satisfied (yat-trptaye = tava santosa-matraya),” simply because He is 
already fully complete. Their nectar milk was drunk by Him, though 
He is such. This is implied: *Vibhu consumes the nectar of others 
and lives on fire sacrifices, but You are not interested in them nor in 
those. Wow! What must that nectar be like!" In addition, the nectar 
is milk (stanya). Thus, although He is Vibhu, He relished the special 
rasa that emanated from their bodies. And He suckled it (pitam = 
cüsitam) with His own divine mouth, excessively (ativa = atyantam) 
to boot, and moreover: muda (with joy). For Him, this was the 
greatest bliss. Plus, the nectar milk was suckled by Him as the forms 
of calves and calf herders, meaning He had become so greedy for 
this nectar that He became millions of forms for that purpose. The 
wonderment just keeps increasing. 
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Visvanatha Cakravarti—In two verses he says: “This prayer of mine 
is fitting for me because I am the lowest among Your devotees, and 
it may be granted by Your grace, but it is improper for me to pray 
for the position of Your greatest devotees who experience suddha- 
vátsalya-rati and so on toward You, because such a position is hard 
to attain, and so I can only glorify it." 

“The cows and the cowherd ladies that stay in Vraja (vraja-go- 
ramanyah = vraja-sthah gàvah ramanyah gopyah ca) are extremely 
fortunate." Moreover: aho. With this term suggestive of astonishment, 
he hints at his intense surprise beyond the scope of words and mind. 
He specifically talks about it: “The nectar originating from their 
breast (stanyamrtam = stanodbhavam amrtam) was drunk by You 
(te = tvaya).” Their breasts are a body part, but He drank their 
breast milk although His svarüpa is spiritual. In addition: muda (with 
delight). And moreover: ativa (excessively): Even while drinking 
continuously, His delight increased at every gulp. What is even more 
amazing is that He had forms of older calves of those cows, because 
those cows could not tolerate being unable to give their milk to Him, 
and the forms of the children of those cowherd ladies, otherwise they 
would not have been able to achieve that relationship of having Him 
as a son (yasam vibho vatsataratmajatmana = gavam vatsatarütmanà 
gopinàm ütmajütmaná ca). Furthermore: vibho (O pervader): You 
are so called because You turned Yourself into so many svarüpas 
out of intense greed. You could not give up the Rasa arisen from 
even just one of their nipples. Because You, whose nature is sheer 
bliss, effuse bliss, their bodies too were transcendental. Who at all 
can doubt this?" 

“Even all the fire sacrifices (adhvarah = sarve api yajfiah) that 
] and others have performed, though flawless in terms of mantra, 
purity, execution of procedure, etc., from time immemorial till 
today (adyapi = anádikalatah pravrttah adya-paryantah api) for 
Your satisfaction (yat-trptaye = yasya tava trptaye)—the verbal root 
is trp[a] prinane (to satisfy; to be satisfied)—are inadequate (nalam 
= na samarthah).” 


Srinivasa Sūri—“O Vibhu, You did all this although You have no 
upādhi!” Visnu, called in a fire sacrifice, comes to get His share and 
accept the worship offered to Him, yet all such fire sacrifices are 
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inadequate, meaning they are unable to make Krsna experience so 
much satisfaction. Not only that, Krsna can't get enough of it. 


Ganga Sahaya— The phonetic combination of aho ’tidhanyah is 
poetic license. 


10.14.32 


aho bhagyam aho bhagyam nanda-gopa-vrajaukasam | 
yan-mitram paramánandam pürnam brahma sanātanam || 


aho—Oh (how astonishing); bhagyam—the good fortune; aho—Oh; 
bhagyam—the good fortune; nanda-gopa—of the cowherd called 
Nanda; vraja-okasam—of those whose residence is the cowherd 
village; yat-mitram—the friend of whom; parama-ànandam— 
because of whom the bliss is the highest; pirnam—complete; 
brahma—Brahman; sandtanam—eternal.* 


brahma yan-mitram paramadnandam pürnam sandtanam (bhavati, 
tesam) nanda-gopa-vrajaukasam aho bhagyam (bhavati), aho 
(tesam) bhagyam (bhavati). 


“Oh, the good fortune! Oh, the good fortune of the inhabitants of 
Nanda’s cowherd village! Their friend, because of whom the bliss is 
the highest, is the complete, eternal Brahman. 


Sridhara Svàmi—The repetition of aho signifies that the good 
fortune has no limit whatsoever. 


Sanatana Gosvami—Not only the ones who gave their breasts are 
extremely fortunate, all the inhabitants are, including Nanda and 
many others. The repetition is due to Brahmà's overwhelming joy, 
or is suggestive of the great eminence of their good fortune. 
Nanda-gopa-vrajaukasam literaly means: nanda-gopasya vrajah 
okah yesam (of those whose residence is Nanda-gopa's Vraja). Or 
the derivation is: nandah ca gopah ca anye ca vrajaukasah pasu- 
paksy-adayah sarve tesam, “of Nanda, of the cowherds, and of all 
others, including animals, birds, whose abode is Vraja." What more 
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can be said! Nanda has good fortune, and, Oh, all the other cowherds 
too are supremely lucky. In that way the mode of kaimutika (‘not to 
mention’) takes place here. 

“Their friend (yan-mitram = yesam bandhuh), You, because of 
whom there is the highest bliss (paramanandam = paramah anandah 
yasmat)...” Thus any idea that those inhabitants ever experienced 
sadness, grief, or even just a slight happiness is repudiated. In 
relation to Krsna, pürnam (full) signifies that He does not need 
anyone for help, does not expect anyone to show gratitude, and so 
on. Brahma means vyapakam (pervader); this rejects the idea that 
He cannot be attained in some place. Sanátanam (eternal) means 
nityam (constant): Anyone can reach out to Him at any time. 

Or the sense is: “The complete Brahman is eternal and is their 
friend, meaning You always abide here as their eternal friend. 
Its nature is the highest bliss (paramanandam = paramananda- 
svarüpam), meaning You give them bliss." Or Brahman is param 
and anandam: It give bliss (aánandayati iti dnandam), is the Absolute 
(param = kevalam), and is a friend, but not in terms of being I$vara, 
for that would decrease the special love. 

There is yet another interpretation: “Although You are the full 
Brahman, Your friends are the inhabitants of Vraja (yan-mitram = 
ye nanda-gopa-vrajaukasah eva mitrani yasya tatha-bhitam asi).” In 
this interpretation, the neuter gender of yan-mitram is because it is 
an adjective of brahma. 

The Lord's ladyloves too, Sri Radha and others, are glorious, 
but their glory is not clearly pointed out here either because that 
Rasa had not begun at that time, in childhood; because Brahma felt 
uneasy about describing it, given that he is His son; or because it is 
most confidential. 


Jiva Gosvami—Brahma spoke upon pondering, “Your glory, which 
amazes me and others, is always resplendent in all the inhabitants 
of Vraja to some degree. Your glory expressed in the brahma- 
kànda (the Upanisads) does not do justice to Your full glory, which 
surpasses it.” 

“How amazing is their good fortune!” This means His grace is 
inexpressible (bhagyam = anirvacaniyah tat-prasadah). That is why 
the repetition, said out of boldness on account of his engrossment 
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in the recurring wonderment, is excellent. How does he firstly 
imply the reason for the astonishment? yan-mitram. He is their 
friend. Who are they? All those who stay in Vraja (nanda-gopa- 
vrajaukasam = vraja-stha-matranam), including animals and birds. 
What is the astonishment about? And why does he talk about good 
fortune at all? Brahma answers: The greatest bliss is their friend, 
one who gives a love suitable for natural friends. For example, the 
cowherds said: 


dustyajas canurago ’smin sarvesam no vrajaukasam | 
nanda te tanaye ’smasu tasyapy autpattikah katham |l 


*Dear Nanda, we and all the other residents of Vraja cannot give 
up loving your son. And His love for us too is quite natural. How do 
you explain this?” (10.26.13) 


The neuter gender of anandam is Vedic?9 And thereby he hints at 
That, literally expressed in the Sruti: vijfiánam ànandam brahma, 
“Brahman is sheer cognizance, bliss” ( Brhad-áranyaka Up. 3.9.28.7). 
Sanütanam means nityam (eternal). 

In point of brahma (Brahman), this is from Sruti: atha kasmad 
ucyate brahma brmhati brmhayati ca, “Why is it called Brahman? 
It increases and causes an increase,” and this is from Visnu Purana: 
brhattvad brmhanatvác ca yad brahma paramam viduh,*® “They 
know the Supreme Brahman, which is so called because It is huge 
and because It increases” (VP 1.12.55). 

The name Brahman is also derived from being brhattama (the 
biggest). The Srutis sing of it as the entity bigger than everything, 
because It is beyond words and mind. The Srutis say so after 


365 This explanation must be taken as an implied meaning, because 
the neuter of paramanandam can be explained as a bahuvrihi adjective of 
mitram, as Sanàtana Gosvàmi pointed out, and also because yan-mitram can 
be taken as the substantive, given that it is the first word in the enumeration. 
In the neuter, mitra means ‘friend’, but in the masculine it means ‘sun’. 

366 brhattvad brmhanatvác ca yad rüpam brahma-samjnitam (Visnu 
Purana). Sridhara Svāmī glosses brhattvat as sarva-gatatvat (because 
of pervading) and brmhanatvat as samvardhanatvat (because of fully 
increasing) (Atma-prakàsa 1.12.55). The verbal root is brh[i] vrddhau (1P) 
(to increase). 
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multiplying the bliss of each previous category of people by one 
hundred, from the bliss of men up to the bliss of Brahma, ten 
times over, in reference to ye te Satam, in the text beginning from: 
athanandasya mimamsa bhavati, “Now, an examination of bliss" 
(Taittiriya Up. 2.8.1)°*’; after enunciating that the bliss of Para- 
Brahman is one hundred times greater than Brahma's; and after 
reverentially remembering that It is infinite: 


yato vaco nivartante aprapya manasa saha | 
anandam brahmano vidvan na bibheti kutascana || 


*A Brahmana, knowing the bliss of That, from which words return 
along with the mind upon falling short of It, never fears." (Taittiriya 
Up. 2.4.1)" 


Even though Brahman is thus sung by the Srutis as the greatest, 
the bliss of the sort described here is even greater than the bliss of 
Brahman; and friendship with that bliss was sometimes seen. Not 
only that, the bliss is filled (pürnam - püritam) with all types of 
sweetness: the natural sweetness of His form, qualities, pastimes and 
godly might, like nectar is replete with fragrance and so forth. This 
kind of bliss has never been seen nor heard of anywhere, nor has 
such friendship. 

Here the indirect reference to Sri Krsna, although He was 


367 Those ten categories are: (1) The bliss of a young, good-looking, 
learned and wealthy person who rules others and who is fully endowed 
with lavish enjoyments; (2) The bliss either of a human Gandharva or of 
a desireless, knowledgeable follower of the Vedas; (3) The bliss either of a 
godly Gandharva or of a desireless, knowledgeable follower of the Vedas; 
(4) The bliss either of a pitr (forefather), whose world lasts for a long time 
or of a desireless, knowledgeable follower of the Vedas; (5) The bliss of a 
celestial or of a desireless and knowledgeable follower of the Vedas; (6) The 
bliss of a karma-deva or of a desireless and knowledgeable follower of the 
Vedas; (7) The bliss of a god or of a desireless and knowledgeable follower of 
the Vedas; (8) The bliss of Indra or of a desireless, knowledgeable follower 
of the Vedas; (9) The bliss of Brhaspati or of a desireless, knowledgeable 
follower of the Vedas; (10) The bliss of a Prajapati or of a desireless and 
knowledgeable follower of the Vedas; (11) The bliss of Brahma or of a 
desireless and knowledgeable follower of the Vedas (Taittiriya Upanisad 
2.8.2-4) (Brhad-àranyaka Upanisad 4.3.33). 
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directly visible, is for the sake of a special type of entertainment. 

Moreover, the word mitram (friend) is the substantive (the main 
noun); paramànandam is the predicate. The attributes of a predicate 
are used to specify the substantive, and so here the sense is the 
modes of paramanandam, etc., apply to the friendship, inasmuch as 
the concomitant oneness of identity between the substantive and 
the predicate is meant, as in: manoramam suvarnam idam kundalam 
jatam, “Beautiful gold turned out as this earring.” Thus, it is 
established that the friendship is paramananda and pürna, because 
it is a form of pure love, and is eternal insofar as pure love is eternal, 
because it was said to be devoid of upadhis, given that a sameness 
with Time is obtained by not pointing out any distinct period of 
time, by the fact that His friendship is seen elsewhere, for example 
His friendship with $ri Rukmini, and because the friendship of these 
ones too is seen in the scriptures, such as the Srutis and the Tantras. 
As before, it is also shown that Krsna is the Supreme Personality of 
Godhead, and that his (Brahma’s) desire is proper. 


Visvanatha Cakravarti—Having eulogized those who have vatsalya- 
prema consisting of raga (spontaneous attraction), in this verse 
he praises those who have sakhya-prema consisting of raga while 
somewhat extolling, as a matter of principle, those who have any 
type of rati for Krsna. 

The repetition in aho bhagyam aho bhagyam is due to the 
astonishment of intense bliss. The neuter gender of paramanandam 
is poetic license. With that too, he hints at Brahman, literally 
expressed in the Sruti: satyam vijfianam ānandam brahma.” With 
the word parama he hints that Krsna is the foundation of Brahman. 
With the word pürnam he implies that the amsa Avataras whose 
nature is Brahman are excluded. The Brahman of this type was the 
friend of Sridama and of other little boys (yan-mitram = sridamádi- 
balakanam sakha). 

To repudiate the idea that the friendship originated at that time, 
he specifies: Krsna is an eternal friend (sanatanam = sarvakalikam). 
That Sridama and others too are eternal is subtly made to be 


368  satyam jfiánam anantam brahma (Taittiriya Upanisad 2.1); vijfianam 
anandam brahma (Brhad-àranyaka Upanisad 3.9.28.7). 
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understood by the fact that the friendship exists throughout all time. 
The eternality of the friendship of meant. The word mitra should 
thus be explained here, because mitra just means bandhu (ordinary 
friend). For instance, in the sentence ^He is an excellent Brahmana," 
there is already an excellence by being a Brahmana, and so the sense 
is he is excellent although he is already excellent. 

“How amazing is the good fortune! How amazing is the good 
fortune (aho bhágyam = aho bhagyam) of all those who reside in 
Nanda-raja's Vraja! (nanda-gopa-vrajaukasàm = sriman-nanda- 
raja-vraja-vasi-matranam),” that is, the good fortune of everyone, 
including animals and birds, not to mention the good fortune of 
Nanda and of his cowherds. 

What is the good fortune? “Their friend is Brahman.” He is the 
friend, meaning His affection is suitable for being called a friend, 
of those who have a love of any kind, such as vatsalya-prema. 
That was said by the cowherds: dustyajas canurago ’smin... (see 
above). Hence the meaning that comes to mind is: “The complete 
Brahman has innate love for these residents of Vraja." Therefore 
the residents of Vraja give bliss to paramananda and are made of 
sat-cid-ànanda exclusively. Thus, they are the objects of the highest 
Rasa of astonishment. 


Baladeva Vidyabhüsana— What is astonishing? He mentions it: 
pürnam paramaánandam brahma yan-mitram, “The topmost bliss, 
Brahman, the Lord Himself (pürnam = svayam bhagavat), is 
their friend (yan-mitram = yesam mitram).” The neuter gender in 
paramanandam is poetic license. Thereby, ‘That’ is suggested, as 
told in the Sruti text: vijňānam ànandami brahma (BAU 3.9.28.7). 


Srinatha Cakravarti—By having a body, the full Brahman is 
Sri Krsna. Or the fullness refers to Krsna being the abode of the 
highest love. Their friend was He, because of whom the bliss was 
topmost, meaning it was even higher than the bliss of Brahman 
(paramanandam = paramo brahmànandàd api parasya ànando 
yasmat tathà tat). 


Vallabhacarya—In the previous verse Brahma implied that by 
suckling their breasts Krsna rendered the first part of the Vedas 
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ineffective (the Vedic rituals), and here he suggests that Krsna so 
rendered the latter part of the Vedas (the Upanisads). 


Srinivasa Süri—^I am unable to describe their glory.” With such 
great respect for them, he extols them. The repetition of aho 
bhagyam is expressive of high regard. What is the good fortune? 
yan-mitram brahma, “The friend of the inhabitants of Nanda's Vraja 
is Brahman” (= yesaám mitram brahma asit). The verb asit needs to 
be added. 

“But,” someone might object, “friendship occurs when the two 
parties help each other. He is their friend because He did something 
nice to them or vice versa." He responds with paramàanandam. 
The upshot is: He didn’t even care for the bliss of Brahman. “But 
a liberated soul too is paramananda.” He replies with purnam 
sanátanam. Brahman is always full (= sadá pürnam). In his state 
of bondage, a liberated soul has less bliss than the full Brahman. 
Krsna’s fullness is inherent. This was said in Samvit-siddhi by the 
venerable Yamunacarya: 


tathà surasura-nara-brahmanda-sata-kotayah | 

klesa-karma-vipakadyair aspastasyakhilesituh || 
jfianadi-sadgunya-nidher acintya-vibhavasya tah | 

visnor vibhüti-mahima-samudra iva bindavah || 


*'Visnu, the God of all, is untouched by affliction or sinful reaction, 
is an ocean of virtues such as knowledge and has inconceivable 
might. The billions of universes, which include gods, asuras and 
men, belong to Him and are like drops of water in the ocean of 
Brahman, His glory." 


10.14.33 
esam tu bhàgya-mahimàcyuta?? tavad astam 
ekadasaiva hi vayam bata bhüri-bhagah | 
etad-dhrsika-casakair asakrt pibamah 
Sarvadayo ’nghry-udaja-madhv amrtasavam te || 
(vasanta-tilakà) 


369 mahitacyuta (Sanatana Gosvami, Jiva Gosvami, Visvanatha 
Cakravarti, Srinàtha Cakravarti, Sukadeva Acarya, et al.). 
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esam—of these [residents of Vraja]; tu—specifically (or a word used 
to fill the meter); bhagya—of the good fortune; mahima—the glory 
(or the greatness); acyuta—O Acyuta; tavat—that much; dstam— 
let it be; ekadasa—eleven (or eka—unique; dasa—stage, level); 
eva—only; hi—because; vayam—we; bata—(a word expressive of 
astonishment); bhiri-bhagah—who have profuse good fortune; 
etat—these (or of these residents of Vraja); hrsika-casakaih—with 
the senses, which are cups; asakrt—repeatedly; pibamah—we drink; 
Sarva-adayah—whose foremost is Sarva (Siva)*”; anghri-uda-ja— 
which is [Your] lotus feet; madhu—the honey; amrta-àsavam—[the 
honey is] nectar rum; te—Your. 


acyuta! esam (vraja-vasinam) tu bhagya-mahima tavad astam. bata! 
vayam sarvadayah ekadasa (indriyadhisthatr-devatah) eva bhüri- 
bhagah (bhavamah), hi (vayam) etad-dhrsika-casakaih te anghry- 
udaja-madhv-amrtasavam asakrt pibamah. 


{kimva: acyuta! esam (vraja-vasinam) bhagya-mahita tavad astam. 
bata! (esam sa bhagya-mahita) eka (bhavati). vayam sarvadayah 
dasa (dikpdala-devatah) eva bhüri-bhagah (bhavamah), hi (vayam) 
etad-dhrsika-casakaih te anghry-udaja-madhu amrtasavam asakrt 
pibamah.} 


*O Acyuta, there is no need to say more about the glory of their 
good fortune. Halleluiah! We eleven presiding deities of the senses, 
among whom Sarva is foremost, are greatly fortunate because with 
the cups of these Vrajavasis’ senses we repeatedly drink the honey, 
the nectar rum, of Your lotus feet. 


Alternatively: *O Acyuta, their status is unique. Let them have so 
much good fortune. It is their glory. Ah! We, Sarva and others are 
greatly fortunate because with the cups of these senses we repeatedly 
drink the liquor, the sweet nectar, of Your lotus feet. 


370 The name Sarva is made by this: kr-gr-sr-drbhyo vah, “The suffix va 
is added after the verbal roots kf, gr, sr, and dr" (Unddi-siitra 1.155). The 
verbal root sr has the sense of himsd (to hurt, kill); guna is done when the 
suffix is applied, and so the form is Sarva (one who kills). 
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Sridhara Svami— Moreover, let them have a glory of so much good 
fortune (esam tu bhagya-mahima tavad astam = esam bhagyasya 
tàvan mahima astam). Who can describe it?” 

There are thirteen gods: the presiding deities of mind, 
intelligence, ego, eyes, and so on. Sarvadayah means: sarvah 
ahankaradhisthata adih yesam candradinam ekadasanam te, “those 
whose first is Sarva, the presiding deity of ego." This denotes the 
eleven beginning from Candra (the presiding deity of mind), in 
addition to Sarva. The thirteenth is Brahma: “How amazing (bata 
= aho): They and we (vayam = vayam ca)—he says vayam (we) 
by thinking highly of himself—are greatly fortunate because (hi = 
yasmát), with their senses, which are cups (etad-dhrsika-casakaih 
= etesam hrsikani eva casakani taih = etesam indriyany eva pàna- 
patrani taih), we drink the honey (madhu = makarandah), which is 
nectar, meaning it is delectable (madhv-amrta = madhu eva amrta) 
(amrta = svadu), and is liquor, meaning it is intoxicating (asavam = 
mdaddakam), of Your feet, which are lotuses (anghry-udaja = anghri 
eva vari-je tayoh).” The Lord is the fourteenth, the presiding deity 
of the subconscious (citta). 

This idea is being said: “Given that we, who have the conceit of 
presiding over the senses, are successful although we make use of 
only one particular thing, such as kirti (renown; speech), saundarya 
(beauty), and saugandhya (fragrance), is the good fortune of these 
ones, who make use of all those with all their senses, described?” 


Sanatana Gosvami—“Oh! Who at all can describe the greatness of 
these ones? Even we have become completely successful simply by 
a connection with them.” 

The word tu has the sense of either kataksa (sidelong glance, i.e. 
syntactic connection in two places) or vakyalankàra (ornamentation 
of the sentence). The gist of the vocative ‘Acyuta’ is: tvad-bhaktanam 
api bhagya-mahima sarvatah acyutah eva, “The glory of the good 
fortune of Your devotees too never fails." 

“We drink the honey of Your divine lotus feet (anghry-udaja- 
madhu = Sri-caranaravinda-makarandam).” The honey consists 
of servitude to the Lord, and their intellect, decision-making, 
perseverance, volition, seeing His form, hearing topics about Him, 
and so forth. What is the honey like? amrtasavam, “It is one's bunch 
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of life airs which is nectar" (= amrtam ca tad dsavam ca), because 
of supreme sweetness. Asu means pràna (life air) (asavam is a 
multitude of life airs). The sense is the honey is one's very life. 

Or, the liberated souls are called amrta because they have no 
death. The honey of His feet is liquor, that is, highly intoxicating, 
for them too (amrtasavam = amrtàh mrtyu-hinàh muktah tesam apy 
dsavam parama-máàdakam), because that honey, being superior to 
the joy of liberation, makes them forget it. It is thus shown, from the 
special, repeated drinking of this kind of honey, that the superior 
glory of the residents of Vraja is greater than the glory of other 
devotees. 

Regarding ekddasa (eleven), there is a text: dig-vatarka- 
praceto ’svi-vahnindropendra-mitra-kah, “the directions, Vayu, 
Surya, Varuna, the Asvini-kumaras, Agni, Indra, Upendra, Mitra, 
and Ka (Daksa)” (2.5.30)? These are ten presiding deities of the 
senses, and one more, Candra, the presiding deity of the mind, 
makes eleven. Vayam (we) denotes Brahma, the presiding deity of 
intelligence. Sarva, Rudra, is the presiding deity of ego, for a total of 
thirteen. The compound sarvadayah is a bahuvrihi of the tad-guna- 
samvijfna variety (in which there is a perception of the quality of 
the other thing or person)? The rest has already been explained by 
Sridhara Svàmi. 

Or only eleven presiding deities should be taken into account, 
by removing Mitra and Prajapati from the above list, because two 
particular senses are not directly useful in bhakti. Or the number 
eleven is arrived at as follows: Prajapati is useful, somehow, by the 
procreation of Vaisnava children, which is direct bhajana to the 
Lord for the most part by men and women who abide in Vraja, and 
so he is taken into account, but Upendra, the presiding deity of the 
feet, is not counted because, as an Avatara of the Lord, he is not 
different from Vasudeva. 

Although Candra and other material gods are not the ones 
who are worthy of being the presiding deities of the senses of those 


371 Mitra is one of the twelve suns (Bhadgavatam 12.11.35). Bhagavatam 
2.6.9 states that Mrtyu is a presiding deity. Vi$vanatha Cakravarti says Mitra 
is Mrtyu’s assistant (Sarartha-darsini 2.6.9). 

372 This is because there is a relation of samavaya (inherence). For the 
details, consult Annotation 10.11.49. 
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persons of Vraja, whose bodies are spiritual, rather only those gods 
who abide in Vaikuntha are, because they too have spiritual bodies, 
nonetheless the wording is such either by an external outlook or 
because of the intent to suggest that those material gods are not 
different from their spiritual counterparts, in terms of being shadows 
of those who reside in Vaikuntha. For example, in the uttara-khanda 
of Padma Purana, in the discussion regarding eternal Vaikuntha, it 
is said that the gods there are eternal: 


nityah sarve pare dhàmni ye canye ca divaukasah | 
te vai prakrta-nake ’sminn anityas tridasesvarah ||?” 


“All those in the supreme abode are eternal. The others, the 
residents of heaven, the thirty-three gods in this material sky, are 
not.” 


There is another interpretation. In this verse Brahma extols their own 
good fortune, due to an obtainment now and then by experiencing 
varieties of Krsna’s sweetness, which excels all. Here etat (this) 
does not stand for esam (of these ones): “With the cups of our own 
respective senses, we drink the honey of Your lotus feet that is 
spreading in this cowherd village (etad-dhrsika-casakaih te anghry- 
udaja-madhu pibamah = etad-vraje prathamanam tava anghry- 
udaja-madhu hrsika-casakaih pibamah) (hrsika-casakaih = sva- 
svendriya-pana-patraih).” How is the honey? amrtasavam, “sweet 
like nectar and intoxicating like liquor” (= amrta-vat madhuram 
ásava-vat madakam). “Not counting Nirrti, we are nine protectors 
of the directions. Candra and Sürya make eleven.” 


Jiva Gosvami—“Aho, who at all can describe how great they are? 
We too have become completely successful just by a connection 
with them." The word tu has the sense of bhinnopakrama (different 
beginning). ^We drink the sweetness of Your divine lotus feet 
(anghry-udaja-madhu = Sri-caranadravinda-madhuryam).” But 
drinking it is the form of hearing and seeing their self-conceit, 
perseverance, volition, and so forth. Moreover, the devatàs are 


373 Quoted in Bhakti-sandarbha (285) and in Laghu-bhagavatamrta 
(1.5.295). 
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Sarva, Brahma, Candra, directions, Vayu, Surya, Varuna, the 
Asvini-kumaras, Agni, Indra, Upendra, Mitra, and Ka (Daksa). Or, 
because there is no use for the pair of concealed senses and because 
it is unpleasant to talk about them, there are eleven by removing 
Mitra and Prajapati, the presiding deities of those two. Upendra, an 
Avatara in whom there is an entrance of potency that bears Him, is 
the presiding deity of the feet: he is some special Devata. Because of 
the statement in the third canto (3.26.62-70), insofar as all of them 
are unable to do anything without Vasudeva, the presiding deity of 
the subconscious, only Upendra has the pleasure of the experience 
of going near Him. 

Although what the verse states is impossible, since the divine 
cowherds are associates (parikara) of the primeval Lord that are 
eternally transcendental and since these deities are recent and 
material, it is said with the desire to express the nondifference 
between the material gods and those situated in His eternal avaranas, 
because the material gods have an dvesa of them. For example, in 
the uttara-khanda of Padma Purana: nityah sarve... (see above). 
Moreover, because He is eternal in both places, He is a Devata only 
from the perspective of what He governs, not from the perspective 
of being a enjoyer through it. This is the conclusion regarding His 
body.3” 

Due to being internal associates, automatically the divine 
cowherds are all the potencies: This is the intent of the scriptures 
on the meditational worship of Sri Krsna. The rejection of what is 
unpleasant, as before, and the continuity of the superior happiness 
of simultaneously seeing, etc., with the millions of eyes of Strya 
and of others might be contradictory, therefore the following is, 
optionally, the explanation: Brahma extols the good fortune of his 
and of the deities, because of getting a slight taste of His sweetness 
every now and then, in order to imply that the good fortune of the 
residents of King Nanda’s Vraja is greater than theirs. And thereby 
he strengthens his own ambition of that nature. 


374 Itis not mentioned anywhere that a presiding deity of a sense organ is 
an enjoyer. The interpretation of the verse from the viewpoint of presiding 
deities of the senses makes no sense from a literal viewpoint. As before, this 
is the utpreksà ornament (fanciful imagination). The words ekadasaiva can 
also be separated as ekà dasa eva (the level the Vrajavasis are at is unique). 
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Or ekddaSaiva is separated as eka, daSa, eva: Eka (unique) means 
advitiyà (without a second), that is, anupamà (incomparable), and 
dasa means ten. “With the cups of our own respective eyes and so 
on, we, the ten devatas who are the protectors of the directions? 
among whom Sarva is foremost (sarvadayah = sarvah àdih yesam 
te)—on account of being predominant, in terms of both sakti and 
bhakti—drink, after arriving here time and time again (asakrt 
= punah punah iha àágatya), the honey of Your lotus feet that is 
spreading this sweetness and that sweetness in the cowherd village 
(etad-dhrsika-casakaih te anghry-udaja-madhu pibamah = etad-vraje 
prathamanam tad etad ity arthah tava anghry-udaja-madhu sva-nija- 
nija-caksur-àdibhih eva pana-patraih pibamah).” It will be said: 
vandyamana-caranah pathi vrddhaih, *His feet are praised in song 
by the gods as He returns from the pastures" (10.35.22) and: 


savanasas tad upadharya suresah 

Sakra-sarva-paramesthi-purogah | 
kavaya anata-kandhara-cittah 

kasmalam yayur aniscita-tattvah || 


“Upon hearing the music of His flute, abounding in fluctuations of 
tempo, Indra, Siva, Brahma and other gods are mesmerized. Their 
minds bow out of respect, and their heads tilt in the direction of the 
music. Although these gods are very learned, they cannot penetrate 
the subtleties of it.” (10.35.15) 


How is the honey? amrtasavam, “It is nectar, because it is extremely 
relishable, and liquor, as the topmost intoxicant" (= amrtam ca 
ásavam). The dvandva compound is in the singular. 

Or, “They drink the nectar with these cups of the senses (etad- 
dhrsika-casakaih = ete ca te hrsika-casakáh taih). The word etat (this, 
these) is used due to intense astonishment. The liberated souls are 
called amrta because they have no death. The honey of His feet is 
liquor, meaning highly intoxicating, for them too. 


375 Brahma is the presiding deity of the upward direction and Ananta 
is the presiding deity of the downward direction. The eight others, staring 
from the north, are Kuvera, Siva, Indra, Agni, Yama, Nirrti, Varuna, and 
Vayu. 
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Krama-sandarbha—One set of five verses starts from this one. 


Visvanatha Cakravarti— We were made greatly fortunate by these 
residents of Vraja. Let only these ones (esam tu) have so much glory 
of good fortune. Who can describe it? We eleven presiding deity of 
their senses, are greatly fortunate. Because of this, we, Rudra, and 
others (sarvadayah = rudradayah)—they are eleven by not counting 
the pair of presiding deities of the pair of unpleasant senses and by 
also excluding Vasudeva, the presiding deity of citta, in view of a 
nondifference between Those two—drink, with their senses, which 
are cups (etad-dhrsika-casakaih = etesam hrsikani eva casakani taih 
= etesam indriyàny eva pana-patrani taih), the honey of Your lotus 
feet (anghry-udaja = carana-kamalayoh). That honey is delectable 
(madhv-amrta = madhu eva amrta) (amrta = svádu) and intoxicating 
(asavam = madakam).” 

“We drink the honey of Your lotus feet, which are sweetly 
resounding because of anklets. That honey is actually the self- 
conceit, determination, volition, sound, touch, form, taste, smell, 
voice, hand motions and foot motions of those who reside there.” 

In this regard, although the philosophical conclusion on the 
topic of the senses is: “Material enjoyment pertains only to the 
inner self of these, not to the various doers, the presiding deity of 
the senses," nonetheless Brahma abides in the intelligence,’ Surya 
stays in the eyes, and so on. Thus without the respective presiding 
deities, the various senses, even if based on Sri Krsna, cannot grasp 
form, taste, and so on. Although at a cursory glance this seems to 
be idle talk to those who know the soul, the reason Brahma and 
other deities who have an intense longing for Sri Krsna have bliss 
is because of assuming the conceit of being enjoyers (bhoktr) just 


376 This is sourced in Bhagavatam 3.26.69 and so on. Visvanatha 
Cakravarti acknowledges this in Sarartha-darsini 3.6.23, but in Sarartha- 
darsini 2.1.32 and 3.6.19 he says Brahma is the presiding deity of the 
reproductive organ. The word used in both verses is kah, which can also 
denote Daksa: ko brahmani samiratma-yama-daksesu bhaskare, “Ka means 
Brahma, a breeze, the soul, Yama, Daksa, and the sun” (Medini-kosa). 
In this context, Sridhara Svàmi says Ka is Prajapati (Daksa or Brahma) 
(Bhaàvàrtha-dipikà 2.5.30). 


540 Symphony of Commentaries 


by the fact of being the doers (kartr),*” and also because, although 
they themselves are material, of the conceit of being the presiding 
deities of transcendental senses. This different course of action of 
the various kinds of pure love of Godhead is found elsewhere too, in 
Padyavali for instance: mithyapavada-vacasapy abhimana-siddhih, 
“the accomplishment of self-conceit, also with words expressive of a 
false denial" (Padyavali 180) and so on. 


377 In reference to the presiding deities, the word kartr (doer) is 
used in several places in Bhagavatam, for instance: karya-karana-kartr- 
ātmā (3.5.29). Sridhara Svāmī and Visvanatha Cakravarti gloss kartr as 
adhidaivam (presiding deity). For example, Baladeva Vidyabhüsana says 
the pathway of stones over the ocean up to $ri Lanka occurred because the 
presiding deity of the stones entered them (Govinda-bhdasya 2.1.5). Still, in 
the movie Ramayana it is shown that the name Sri Rama was written on 
each stone. Prakrti is the underlying cause: karya-karana-kartrtve karanam 
prakrtim viduh (Bhagavatam 3.26.8). Commenting on this, Sridhara Svāmī 
writes: karta devata-vargah, “The doer is the group of presiding deities,” 
but commenting on the exact same passage in Bhagavad-gita: karya-karana- 
kartrtve hetuh prakrtir ucyate (13.21), he writes: karyam sariram. kàranàni 
sukha-duhkha-sadhananindriyani. tesam  kartrtve tad-akara-pariname 
prakrtir hetur ucyate, “Karya (effect) means sarira (body). Karana is 
plural and signifies the senses, the means of accomplishing pleasure and 
sadness (here karana means karana). Prakrti is said to be the cause of the 
doership, i.e. of the transformations (kartrtve = pariname), of the body and 
senses" (Subodhini 13.21). Furthermore, the gods are twofold: deva-ganà 
ubhaye (Bhágavatam 10.87.24). Vi$vanatha Cakravarti explains: ubhaye 
devah indriyadhisthatáro dig-vatarkadayah brahma-lokady-adhisthataro 
brahmadayas ca, “The two kinds of gods are the presiding deities of the 
senses, and Brahma and other such presiding deities located in Brahma- 
loka and so on" (Sarartha-darsini 10.87.24). The presiding deities of the 
senses directly originated from ahankara in the mode of sattva: vaikariko 
deva-sargah (Bhàágavatam 3.10.17). When Virat did not arise, the presiding 
deities prayed to Bhagavan (3.5.38-51). Their bodies arose out of thin 
air. Visvanatha Cakravarti comments: procuh tustavur iti tattvanam esam 
sahasaiva sarvendriya-vat-tanumattvam atarkyaya bhagavac-chaktyaiveti, 
“They praised. Incomprehensibly, these tattvas suddenly had bodies that 
had all the senses, only because of the Lord's sakti" (Sarartha-darsini 
3.5.38). In some contexts, the term senses means life airs (Govinda-bhasya 
2.1.5; Bhàágavatam 2.10.16). Without the life airs (prana), the presiding 
deities of the senses cannot function (Kausitaki Upanisad 2.9-14). Thus, the 
presiding deities are a symbol of the pranas inasmuch as prana is life. In 
another version of accounts, the eleven Rudras are said to be the eleven 
senses (the ten senses and the mind) (Brhad-aranyaka Upanisad 3.4.4). 
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Otherwise, given that the senses of the personal associates of 
the Supreme Lord, whose bodies are spiritual, are spiritual just like 
the Lord's are and hence cannot possibly be material, how could 
Brahma and the other gods, who are part of the material world, 
possibly enter into these senses? This should be understood.?* 

There is another interpretation. In this verse he praises the good 
fortune of his and of the other deities, due to obtaining His sweetness 
every now and then. The greatness of the good fortune (bhagya- 
mahita) is unique, incomparable (eka = advitiya = anupama). “We, 
though the ten presiding deities of the directions (dasaiva = dasa api 
vayam dikpala-devatah), have become very fortunate (bhüri-bhagah 
= bhuri-bhagah bhavamah).” Why? With his finger, he touches his 
own eyes and ears (etat means ‘these’ senses): “With the eyes and 
the ears, we drink the nectar of the beauty and euphony of Your 
feet when You depart from the cowherd village (vraja) to graze the 
calves.” 


Baladeva Vidyabhisana—‘“Let these ones have so much greatness 
of good fortune (bhagya-mahima). Who can describe it, given 
that it is incomparable (eka = advitiya = anupama)?*?? We, though 
ten presiding deities of the directions (dasaiva = dasa api vayam 
dikpalah), have become very fortunate (bhüri-bhagah = bhüri- 
bhagah bhavamah).” Sarva and others repeatedly come to Vraja to 
see Him. This will become clear in Yugala-gitam (10.35). Here it 
is said “We presiding deities drink the honey with the cups of the 
Vrajavasis' senses" by not accepting that the presiding deities of the 
senses are enjoyers. 


Srinatha Cakravarti— "Let the greatness of their good fortune be 


378 Nevertheless, it seems that some residents of Vraja had material 
bodies: jahur guna-mayam deham, “Some gopis shed off the body made of 
the gunas" (Bhàgavatam 10.29.11). Visvanatha Cakravarti explains: bhakta- 
dehasyamsena nirgunatvam guna-mayatvam ca syát, “The body of a devotee 
can be made of the gunas and be partly transcendental” (Sarartha-darsini 
10.29.11). 

379 Connecting mahima with eka is grammatically wrong because 
mahiman is masculine and eka is feminine. At the beginning of his 
commentary, Visvanatha Cakravarti used the reading bhagya-mahima, but 
then he connected eka with bhagya-mahità, the other reading. 
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so, that is, let it remain out of our reach, because (hi = yatah) it is 
foremost (eka = mukhya) and is not a normal condition (adasaiva 
= adasa eva = eka-rüpá eva)" Dasa means avasthà (condition, 
situation). The plural in vayam (we) is due to thinking highly of 
himself. 


Srinivasa Siri— Bata is an expression of joy. 


ANNOTATION 

This verse is over-the-top from the literary viewpoint too. 
Kavi Karnapüra would class the verse as uttamottama-kavya 
(superexcellent poetry). There is a plethora of metaphors. The clause 
“We drink the honey of the feet" constitutes the virodha ornament 
(semblance of a contradiction). The whole stanza is the utpreksa 
ornament (fanciful imagination). There is a pun in ekadasaiva (only 
eleven; the very unique status). In the reading mahitacyuta, as a pun 
eka (unique) modifies mahita (greatness). There is also a pun on etat 
(the senses of ‘these’ Vrajavasis; ‘these’ senses of ours). As another 
pun: “Let the glory of the good fortune of only these ones be like 
the glory of the good fortune of being Acyuta" (esam tu bhagya- 
mahimacyuta tàvad = esam tu bhagya-mahimacyutata-vad). 


10.14.34 
tad bhiri-bhagyam iha janma kim apy atavyam 
yad gokule "pi katamanghri-rajo-’bhisekam | 
yaj-jivitam tu nikhilam bhagavan mukundas 
tv adyapi yat-pada-rajah $ruti-mrgyam eva || 
(vasanta-tilakà) 


tat—that; bhüri-bhagyam—profuse good fortune; iha—here; 
janma kim api—any birth; atavyam—in the forest; yat—which (or 
by which) (or so that); gokule api—even in Gokula*®” (or go-kule 
api—even among cows); katama—of one of many; anghri—of the 
feet; rajah—of the dust; abhisekam—the ablution; yat-jivitam—the 
life of whom; tu—(a word used to fill the meter); nikhilam—entire; 
bhagavan mukundah—Lord Mukunda; tu—only; adya api—even 


380 In this context, Gokula means Vraja-mandala. 
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today; yat-páda-rajah—the dust of the feet of whom; sruti—by the 
scriptures (or in the scriptures); mrgyam—sought; eva—still. 


tad (me) bhiri-bhagyam (bhavatu), yad (yad = yena) tha (tatrapi) 
atavyam (tatrapi) go-kule api (mama) kim api janma katamanghri- 
rajo-'bhisekam (astu), yaj-jivitam nikhilam bhagavan mukundah tu 
(asti), yat-pada-rajah adya api $ruti-mrgyam eva (bhavati). 


Visvanatha Cakravarti— 

tad (eva me) bhüri-bhagyam (bhavatu), iha atavyam yat kim api 
janma (bhavatu). gokule api katamanghri-rajo-’bhisekam (janma 
bhavatu). yaj-jivitam nikhilam bhagavan mukundah (bhavati). adya 
api yat-pada-rajah sruti-mrgyam eva (bhavati). 


*May I have profuse good fortune by which I will have some birth 
in this forest so that I can receive the abhiseka of the foot dust of 
someone in Gokula for whom Lord Mukunda is all in all. Your foot 
dust is sought by the personified Vedas even to this day. 


Sridhara Svami—With tad bhiiri-bhagyam, ““May I have that 
profuse good fortune," he talks about what he prayed for earlier: tad 
astu me nátha sa bhüri-bhagah, “Therefore, O master, may I have 
profuse good fortune" (10.14.30). What kind of good fortune? *any 
birth (kim api janma) in this world of men (iha = manusya-loke), 
and moreover in the forest, and on top of that in Gokula.” 

But what is the gain in abandoning Satya-loka and taking birth 
here? Therefore he says: *Not just any birth. A birth as something 
on which there is a sacred ablution with the foot dust of someone, 
anyone (katamanghri-rajo-’bhisekam = katamasya anghri-rajasa 
abhisekah yasmin tat) (katamasya = yasya kasyapi), even among 
(api = madhye api) those who reside in Gokula.” 

Why do you say only the Gokula residents are fortunate? 
Brahma responds: “Lord Mukunda is their life (yaj-jivitam = yesam 
jivitam)." The sense is their lives are dedicated to Him. In the fourth 
line of the verse, he talks about the fact that Mukunda is hard to get: 
“His foot dust is only sought, not seen, even by the Vedas” (sruti- 
mrgyam = vedaih api mrgyate eva). 
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Sanatana Gosvami—Here Brahma speaks out of the desire to 
obtain either a devotion like that of the residents of Nanda's Vraja 
or direct service to their lotus feet. With the five words beginning 
from iha, Brahma rejects five obstacles to devotional service. Thus, 
with janma (birth) Brahma rejects impersonal liberation. With iha 
(here) he rejects residence in heaven. With kim api (any birth) he 
rejects birth as a Brahmana. With atavyam (in the forest) he rejects 
a birth in a city or in a town. And with gokule (in Gokula) Brahma 
rejects the practice of austerity in a forest. The gist of kim api (‘any’ 
birth) is: Even a birth as insignificant grass will do, because a full 
abhiseka of their foot dust can happen only there. With the term 
abhiseka, he means to say that he wants an ablution on all the limbs, 
starting from the head. Or the sense is in that way all the limbs will 
be successful. This is said out of greed. Or the drift is, “an abhiseka 
done with even just one speck of dust (katama-rajo-’bhisekam = 
rajasà ekena api abhisekam).” By this is suggested the idea that the 
dust contains within it all holy places and has the power to grant any 
status of life that one desires. 

*... the foot dust of whom (yat-pada-rajah = yasya pada- 
rajah) is only sought, not obtained, even to this day, meaning even 
while You are present, by the Srutis (sruti-mrgyam eva = Srutibhih 
mrgyate eva).” They do not obtain His foot dust in the sense that, 
to obtain Bhagavan, Brahman is praised by them in terms of having 
the position of Bhagavan, as in these texts: (1) brahma puccham 
pratistha, “Brahman is the tail, the basis” (Taittiriya Up. 2.5.1); and 
(2) tad visnoh paramam padam (Katha Up. 1.3.9)*! Another reason 
is that the Srutis enunciate karma-yoga and jfidna-yoga. Otherwise 
(if Bhagavan were not the real goal), if one accepts the idea that 
once the goal is attained the means used to attain it may be rejected, 
that would occasion the logical flaw of praising that and expounding 
jfíana-yoga, etc., in the first place. 

“Mukunda, the giver of liberation—not only that, He is: 
bhagavan, dedicated to manifesting His entire aisvarya—, is the 


381 tad visnoh paramam padam sada pasyanti sürayah (Rg-Veda). This 
is the explanation: vijfiana-sarathir yas tu manah-pragrahavan narah, so 
'dhvanah param apnoti tad visnoh paramam padam, “The person whose 
charioteer is a discerning intellect and who has the reins of the mind reaches 
the end of the path: That is the supreme abode of Visnu" (Katha Up. 1.3.9). 
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entire life of Gokula (yaj-jivitam nikhilam = yasya gokulasya 
nikhilam jivitam)," meaning the entire life of all those who stay 
there." The sense is: “If You are absent for a moment, they cannot 
live." The topmost special prema is mentioned thus. The rest was 
explained by Sridhara Svàmi. 

Alternatively, Krsna might rejoin, *You want to be born so that 
you receive the foot dust of some resident of Gokula. Why don't you 
ask for a birth as a cowherd?" He responds: yaj-jivitam. The meaning 
is the same, but the upshot is: “My request for Your foot dust too is 
not inappropriate although it is hard for the Srutis, the teachers of 
persons of my type, to attain. But how would I dare request You for 
a birth as one of Your divine cowherds? They made You submissive 
to them by the weight of their love." 


Jiva Gosvami—Brahma, who has become meek while thus extolling 
the Vrajavasis’ great glory, requests, while thinking much of the foot 
dust of His people, a little something while implying: “We boldly 
desired the service of Your feet in terms of being included among 
Your people.” 

Five things unfavorable for that are rejected with five words 
starting from iha. They are: impersonal liberation, rejected by the 
word janma (birth); sarüpya and so on, including Vaikuntha, by the 
word iha, “here”, meaning “in Mathura-mandala"; Mathura and so 
on, by atavyàm (in the forest); and Madhuvana and so on, by gokule. 
Concerning kim api, the intention is “even a birth as soft grass such 
as dürvà," because of the accomplishment of a full abhiseka of foot 
dust only there and because of his ambition to serve His feet. The 
term abhiseka is said out of greed for the success of all the limbs. 
The rest was explained by the venerable one. 

Or, *Why don't you request a birth as a cowherd?" Brahmà 
answers: “The entire life of Gokula, that is, of all those who live 
there, is only (tu = eva) Bhagavan Mukunda.” The sense is: “I am 
the same Svayam Bhagavan who cannot be achieved, on account of 
being paratpara (higher than the highest), and am the well-known 
Mukunda who, though achieved in terms of being the bestower of 
mere liberation, does not bestow bhakti. Although I am such, My 
people cannot live without Me even for one moment." The drift 
is the Vrajavàsis have the topmost love. This much is being said: 


546 Symphony of Commentaries 


Others can hardly attain Him, let alone obtain love for Him. He 
is the same one “whose foot dust (yat-pada-rajah = yasya pāda- 
rajah) is sought even today, meaning even while You have directly 
descended in person, by the Srutis (sruti = srutibhih)." They desire 
to know, *What is the glory of just one speck of His foot dust?" This 
means they never reach the end of it, since the Sruti affirms: yato 
vacah, “from which words return" (Taittiritya Upanisad 2.4.1). 

(Additions in this paragraph are underlined.) Therefore, *My 
request for Your foot dust too is not inappropriate although the 
knowledge of it is hard for the Srutis, the teachers of persons of my 
type, to attain. But how would I dare request You for a birth as one 
of Your divine cowherds? They made You submissive to them by 
the weight of their love." 

Having thus shown, from aho "tidhanyáh (verse 31), the 
gradation of the glory of the respective Vrajavasis, the superior 
glory of Nanda and Ya$oda is made to be perceived, and so is their 
direct influence over Him. However, due to his desire to signify: kah 
aham varakah, “Am I vile or what!” (in reference to kiyan, verse 
9), Brahma did not make Krsna's friends an actual topic, because 
of shame and fear resulting from his offense, and so it's understood 
that at first he only talked about their mothers, who had reached 
new heights of joy after his lowly act of abducting their boys. 


Visvanatha Cakravarti—“I offered water from my devoutly cupped 
hands unto all the opulence of the world that I had achieved, unto 
such opulence yet to be achieved and unto liberation. I have given 
them up as dead.” Emotional in this way, he speaks with conviction: 
“Therefore I must have only so much good fortune by means of 
which I can attain the foot dust of these Vrajavasis.” 

“I must have that great good fortune.” The verb bhavatu needs 
to be added. The drift is: *I will obtain it if Your divine sidelong 
glance becomes majestic." 

What is the great good fortune? “any birth whatsoever (yat 
kim api janma) here in the forest (iha atavyam), Vrndavana,” like 
a birth in the form of soft dürvà grass, on which there might be 
the good fortune which is the placement of the feet of His favorite 
companions or of any other Vrajavasi. 

In case He were to reply: *Let go of your longing for this. It's 
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too hard to get. Ask for something else, so long as it is fitting for 
you," he adds: “May I have a birth even in Gokula—such as a rock 
used as a seat, or a cloth—, on which there is the abhiseka of the foot 
dust of anyone who is somehow related to You, whether a tailor, an 
artisan, or even a low-class servant" (katamanghri-rajo-'bhisekam = 
katamasya anghri-rajasah abhisekah yatra) (katamasya = ekatarasya 
api). 

“What is the reason these Vrajavasis have so much glory? And 
aren’t you, Paramesthi, who are revered in the world due to being 
the creator, embarrassed about desiring to get the foot dust of these 
ones, who belong to a lowly caste?” Hence he says: “Bhagavan is 
their life.” This means the Lord is characterized by qualities such as 
beauty, euphony, and so on, on account of the definition in naénartha- 
varga of Amara: bhagam sri-kama-mahatmya-virya-yatnarka-kirtisu, 
* Bhaga means beauty, desire, greatness, power, endeavor, the sun, 
and fame" (Amara-kosa 3.3.26). The name Mukunda means “the 
smile in whose face is like a jasmine flower (mukundah = mukhe 
kunda-vad-dhàsyam yasya sah)." The sense is His beauty, His smile, 
and so on are their means of living. Without Him, they die on the 
spot. The gist of nikhilam (He is their 'entire' life) is: Even a wee 
bit of life is not for the purpose of eating, drinking, and so forth. 
Therefore: *To this day, these Vrajavasis' foot dust (yat-pada-rajah 
= yesam pada-rajah) is still sought by the scriptures (sruti-mrgyam 
eva = Srutibhih mrgyate eva),” but is not close to being obtained. 
Hence the idea is: “Am I portraying myself as superior to the Vedas? 
For that reason, praying for this might be embarrassing, and so let 
me clarify: When I prayed to You: tad astu me natha, “Therefore, 
O master, may I have profuse good fortune” (verse 30) in my mood 
of having vaidha-bhakti, that prayer was just so that it immerses me 
in the nectar ocean of raganuga-bhakti in terms of being part of an 
anugati of the people of Vraja.” 


Baladeva Vidyabhüsana— These Vrajavasis’ foot dust is still sought 
by the Srutis,” but is not obtained, and so the drift is: “Why would 
desiring that be embarrassing for me? I am worthy of being revered 
in the world precisely because I uphold the Sruti.” 


Srinatha Cakravarti—Here he says: “Those by associating with 
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whom we are fortunate are most dear." *A birth in the world of 
humans (iha = nr-loke); and moreover, in Vrndavana (atavyam = 
vrndavane); and on top of that, in Nanda's cowherd village (gokule 
- nanda-vraje)." Or iha means nr-loke (a human birth), atavyam 
denotes a birth as a tree," and go-kule means *a birth as a cow." 


Srinivasa Süri—He speaks with this in mind: “I must have what I 
prayed for.” 


Vallabhacarya— The life of these Vrajavasis is the infinite Lord.'?? 
The term ananta is used to repudiate the mode of Brahma-vada (the 
theory that Brahman is all in all). 

“The Lord's foot dust is only being searched by the Srutis.” 
The Srutis are dedicated to a search of whatever bestows Bhagavan. 
Understanding that Brahman is a word for ‘Bhagavan’, they praise 
Brahman with statements such as: brahma puccham pratistha 
(Taittiriya Up. 2.5.1) and tad visnoh paramam padam (Katha Up 
1.3.9; Rg-Veda). When, however, they obtain dust and thus become 
successful, they can no longer enlighten since they have no other 
purpose. 


ANNOTATION 
The verse refers to this: tà vam vastiiny usmasi gamadhyai yatra 
gavo bhüri-$rngà ayasah, atraha tad urugayasya vrsnah paramam 
padam ava bhati bhüri, “We long to go to those places of you two 
where the cows have great horns and are agile. In this place, one 
says: That supreme abode of Visnu, who is profusely praised, shines 
abundantly" (Rg-Veda 1.154.6). 

The Upanisads teach about Brahman, but some portions, 
such as the last section in Chandogya Upanisad, subtly describe 
the transcendental world: evam evaisa samprasado "smàc charirat 
samutthaya param jyotir upasampadya svena rüpenabhinispadyate. 
sa uttamah purusah. sa tatra paryeti jaksat kridan ramamanah stribhir 
và yanair và jnatibhir và nopajanam smarann idamı sariram. sa yathà 
prayogya acarane yukta evam evayam asmin sarire prano yuktah. 


382 Vallabhacarya had the reading bhagavan anantas instead of: bhagavan 
mukundas. 
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“In the same way, the soul, being very serene, departs from this 
body, reaches the supreme Light and becomes established in his 
own form; he is the topmost soul. He travels there—while laughing 
and playing and taking pleasure—either with women, vehicles or 
kinsmen (other liberated souls), but he does not remember this 
body born from the contact of man and woman. Thus, the soul is the 
life force yoked to this material body, like a horse or an ox is yoked 
to a cart." (Chand. Up. 8.12.3) 


10.14.35 
esam ghosa-nivasinam uta bhavan kim deva ràteti nas 
ceto visva-phalat phalam tvad-aparam kutrapy ayan muhyati | 
sad-vesdad iva pütanapi sa-kulà tvàm eva devapita 
yad-dhamartha-suhrt-priyatma-tanaya-prandasayas tvat-krte || 
(sardüla-vikriditam) 


esám  ghosa-nivàsinam—to these residents of the cowherd 
community; uta—(a word expressive of a question); bhavan— 
You; kim—what; deva—O Lord; rata—will give; iti—(marks the 
end of the idea); nah—our; cetah—mind; visva-phalat—who are 
all the rewards; phalam—a reward; tvat-aparam—other than 
You; kutra api—at any time (or anywhere); ayat—not going (not 
understanding); muhyati—is bewildered; sat-vesat—because of the 
right dress (or because of the dress of a devotee); iva—as if; pütana— 
Pütanà; api—even; sa-kula—along with her group; tvam eva—that 
same You; deva—O Lord; apita—Nwas caused to attain; yat—whose; 
dhama—homes; artha—wealth; suhrt—friends; priya—beloveds; 
atma—bodies (or own) (or souls); tanaya—children; prana—life 
airs; asayah—intentions; tvat-krte—for Your sake. 


Sridhara Svami—deva! “bhavan uta esam ghosa-nivasinam kutra 
api kim visva-phalat tvad-aparam phalam rata” iti nah cetah ayat 
muhyati. deva! sad-vesdd iva pūtanā api sa-kulà tvam eva apita. yad- 
dhamartha-suhrt-priyatma-tanaya-pranasayah tvat-krte (bhavanti). 


Visvanatha Cakravarti—deva! “esam ghosa-nivasinam uta bhavan 
kim (phalam) rata” iti (aham tvam prcchami). nah cetah visva-phalat 
phalara tvad-aparam kutra api ayat muhyati. deva! pütanà sa-kula 
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api sad-vesad iva (tvayà eva) tvam eva apita. yad-dhamartha-suhrt- 
priyatma-tanaya-pranasayah tvat-krte (bhavanti). 


“Our reeling mind is puzzled, Lord: When and what prize other 
than You, the entire prize, will You give to these village residents, 
whose homes, wealth, friends, beloveds, souls, children, life airs, and 
intentions are for Your sake? Dear God, You even made Putana, 
along with her group, attain You as if because she wore the right 
dress. 


Sridhara Svami—“And also, is their success being described? You 
remain indebted to them due to their bhakti.” “But why do you say 
I am a debtor? What can I not give?” Therefore he says: “What 
reward other than You (tvad-aparam = tvattah param), who are the 
embodiment of all rewards (visva-phalat = sarva-phalatmakat), will 
even You (bhavàn uta = bhavan api) give (rata = dasyati) to these 
ones at some point in time (kutrapi)? Our mind, which is going 
everywhere, meaning it is pondering (ayat — sarvatra gacchat — 
vicárayat);? is bewildered.” 

“In case You reply, ‘TIl be debt-free by giving Myself to them,’ 
I say: Not quite. Merely by imitating the apparel of devotees (sad- 
vesad iva = satam bhaktanam yah vesah tad-anukarana-matrena), 
even sinful Pütana was made to attain (apità = prapita) You. And 
if You say ‘I shall also give Myself to Pitana’s relatives’, then I say 
that whatever You gave to Pitana, Bakasura, and Aghasura is not a 
good enough gift to give to Your pure devotees, whose homes and 
everything else are meant for You alone.” 


Sanatana Gosvami—The mind is bewildered (muhyati) because 
of the inability to come to a conclusion. Or it gets bewilderment 
due to the anxiety of thinking: “He is only under the control of the 
Vrajavasis, in terms of being a debtor, and so He will abandon me 
and stay right here.” 


383 The verbal root is ay gatau (to go). Ayat is a present participle. But if 
the verbal root is taken as i/n] gatau, of which the present participle is yat, 
the opposite meaning can be construed, as Sanatana Gosvàmi points out. 
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Sa-kulà means bakaghdasura-sahita (along with Bakasura and 
Aghasura), so it's understood that only a connection with her is the 
reason for the attainment of His touch, etc., which is the reason those 
two attained the Lord. The rest was explained by Sridhara Svami. 

The syntactic connection of api is just as it is positioned: kutrapi. 
Or the word api is connected as follows: *What reward other than 
You, although You are the embodiment of all prizes (visva-phalat = 
visva-phalàd api), will You give to these ones in the land of Vraja 
(kutra = sri-máthura-vraja-bhümau eva)? ," insofar as their birth here 
is already accomplished. “My mind doesn’t understand anything 
(ayat = kathancit kadacid apy ajanat).” Ayat is made with the verbal 
root i/n] gatau and ends with the suffix /sJat[r]. The sense of jfiana 
(to know) is derived from the meaning of gati (to go). 

“Even because of endeavoring to kill the righteous (sad-vesat 
= sad-dvesat?™ = satam dvesat = maranodyamadd api), Pütana, 
notoriously evil due to being a killer of children, was caused to attain 
You, by Your will, and so was her group.” The cause of the attainment 
was her giving Him her breast to suckle, etc., as mentioned earlier. 
Iva (as if) is said because there was no true attainment of the Lord 
by the attainment of a peculiar joy. Apitá (she was caused to attain) 
too is said with the intent to express the attainment of the Lord by 
His attainment of joy, on account of the nondifference between the 
Lord and His joy. 

“These ones too are Your friends (suhrt = mitra)." That was 
already said (yan-mitram, verse 32). The idea is: A necessary 
specialty is expected in the one to be attained. 

Krsna might say: “I will give the people of Vraja My 
transcendental abode, My wealth, and a host of other gifts. And 
I will also give Myself to them. I will clear My debt this way." 
Brahma responds with yad-dhàma and the rest. The gist is, “They 
have offered You everything for Your sake, that is, to serve You. If 
You gift them just as much as they gifted You, that would only be a 
shadow of gratitude on Your part, and so Your special qualities such 
as Your renowned magnanimity would not be manifest." 


384 This phonetic combination takes place by the rule: anaci ca, “and 
when there is no vowel" (When a vowel does not follow, the reduplication 
of any phoneme, except h, after a vowel is optional) (Astadhydyi 8.4.47). 
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Jiva Gosvami—“I could give their foot dust to people of your kind 
as the topmost reward, but what might I give them? And one more 
thing: At first you stated your purpose: *I praise You to attain You" 
(verse 1), but now you only request their foot dust. Such is the lovely 
steadiness of persons of your kind." Expecting a jovial question of 
that sort, he speaks in the same way. 

“What will you give to these village residents?" The sense of 
"these" (esam) is “the residents whose glory was mentioned." 
Uta has the sense of prasna (asking a question). The word api is 
also syntactically connected as follows: visva-phalad api. The drift 
is: “You don't have a place above this Vraja-bhümi, nor is there 
a reward above this svarüpa, so what will You give? (kim). And 
where? (kutra). Our mind is bewildered (muhyati)." This means it 
is unable to come to a conclusion. *Our mind does not know any 
prize other than You" (phalam tvad-aparam kutrapy ayat = tvattah 
param phalam kutrapy ajanat). Ayat is the form of the verbal root 
i[n] preceded by na[fi]. 

Sad-vesat means: satàm  sad-bhàva-yuktanàm  vraja-vasi- 
visesanam vesat, “because of the dress of particular residents of Vraja 
who are endowed with the right emotions," in view of the text: lebhe 
gatim dhdatry-ucitam, “She attained a destination appropriate for a 
nurse" (3.2.23).*5 Iva signifies: tatrapi himsa-maya-dambhenaiva, “in 
addition to that, only with deceit mixed with hatred,” but not “with 
bhakti,” and so the gist is: How can a result similar to bhakti possibly 
have occurred? Concerning pütaná api (even Pütana), the sense is: 
If she got such a result, what need is there to talk about others? This 
word api is to be linked elsewhere also, according to the suitability. 
Sa-kulà (along with her group) connotes: praktanadhunika-tat- 
kulotpanna-sahità (along with those who originated in her family, 


385 On this topic, in Laghu-vaisnava-tosani 10.12.1, Jiva Gosvami wrote: 
na ca pūtanāyā janani-samyam janani-mahatmya-vidbhir dvesyam sad- 
veśād iva pütanapi sa-kula iti vakyena janani-vesa-matratas tat-praptyà tasya 
eva mahimadhikya-vyafijanat, “Nor should Pütanaà's similarity to a mother 
be despised by those who know the glory of a mother, because, by obtaining 
that merely on account of the dress of a mother, in the light of the text: 
sad-vesád iva pütanàpi sa-kula, “You even made Pütana, along with her 
group, attain You as if because she wore the right dress" (10.14.35), what is 
suggested is an increase only of Yasoda’s glory." 
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old and recent), because of mentionning her in terms of being 
the rival party of Gokula. However, His touching Baka and Agha 
occurred independently, as in the case of others. 

“You made her attain only You” (apità = tvayá eva apita). Tvam 
eva (only You) is said directly in relation to Pütana, but for other 
haters of the Lord, the meaning is in terms of following in the wake 
of Putana. It's understood that Baka and Agha had mere liberation 
because their apparel did not at all look like the dress of the village 
people. 

Suhrt (friend) means nirupadhi-hita-kàári (selfless benefactor). 
Priya means tàdrsa-priti-visaya (beloveds, ‘objects of selfless love’). 
The sense of tvat-krte (for Your sake) is: For each of them, naturally 
only He is the wealth; and His wealth consists of so many dear 
persons. Thus, they are complete, but the highly venerable, divine 
Lord is as if incomplete, due to the inability to show gratitude, so 
what will He give them? 

“Therefore, assuming that You are under their control because 
You owe them so much, it is fitting that I go take shelter of their foot 
dust so that my ambition be fulfilled.” It’s also suggested that Krsna 
and the Vrajavasis never betray one another. By thus demolishing 
His postulation stated in the preliminary, the highest philosophical 
conclusion is implied, insofar as only that kind of love, which wins 
Him over, is the topmost prize. 


Visvanatha Cakravarti—“Moreover, if You don’t clearly say 
whether I can attain them, whose foot dust I am requesting out of 
greed, then don’t say, but you must answer this.” Uta has the sense 
of prasna (asking a question): “What reward will You give (kim 
rateti = kim phalam dásyati iti) to these ones (esam = ebhyah)?” The 
sense is: “This is my question.” 

“But,” Krsna might reply, “you know the true meaning of the 
Vedas, and so you can ponder over the matter and figure it out 
by yourself.” Brahma responds: “Our (nah = asmakam) mind is 
bewildered.” The plural suggests this: “Not only mine, the minds 
of Rudra, Sanaka, Narada, and other omniscient seers too are 
bewildered.” “Our minds are not attaining (ayat = apràápnuvat), 
anywhere, at any time (kutràpi = kutra api dese kale và)—even by 
making a [Google-like] search in many ways with the intelligence; 
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ayat is made from the verbal root i/n] gatau (to go, attain) and 
the suffix satr—a prize other than You (tvad-aparam = tvattah 
anyat), who are the embodiment of all prizes (visva-phalat = sarva- 
phalatmakat).” 

The sense is this: “Since time immemorial, You, the condensed 
form of all rewards, have been obtained by these ones as a son. 
Therefore I am using the genitive case, in esam. If there were some 
excellent thing superior to and different from You, only then might 
it be suitable as a gift to them (and so the dative case would be 
used: ebhyah), but there is no such thing. That is why our minds are 
bewildered.” 

“Brahma, you don’t understand the truth of the matter. At 
first I, knowing that they will have an amazing bhakti consisting of 
anuraga, gave My own self, the prize to be attained by that, as a son. 
Other persons may be appreciative of what was done in the past, 
but I see the future hence I am the most excellent.” In reply to such 
a hypothetical objection, in the second half of the verse Brahma 
means to say, “Prabhu, it’s true. But You are defeated by logic.” 
Sad-vesad iva (as if because of the right dress) means sad-vesad 
eva (just because of the right dress). “Putana—though she is most 
sinful—, including her family (api sa-kula = sva-kula-sahità api), was 
made to attain You.: This means “Only You made her attain You, 
Your self (tvàm eva Gpita = tvayà eva tvàm svatmanam prapita).” 

“The Vrajavasis’ houses, wealth, and so on are for Your sake." 
The drift is “Their objects of possessiveness and whatever gives 
them their sense of identity are only for Your sake." The implied 
full sentence is: “You made those objects, those things and these 
Vrajavasis attain only You." By the movements of his nose, eyes, 
eyebrows, and neck, Brahma communicates what is not directly 
spoken. 

The drift is: “You gave Yourself to the evil witch Pütana, and 
You gave Yourself to the Vrajavasis, the most exalted crown jewels 
of pious personalities. Since You had already given Yourself, You 
cannot rightly give Yourself again to someone else. Hence Your 
acceptance of being in debt to these ones is Your requital." 


Vallabhacarya—“So why don't you eulogize their reward?" 
Suspecting this, here he says, “Because it's not known." Regarding 
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sad-vesad iva: Sad-vesát means either: sato yasodàáyà vesad vesam 
prapya (after obtaining Yasoda’s dress) or veşād hetoh (because 
of Yasoda’s dress). Sa-kula api means bhratr-sahita api (along 
with her brothers also). Dhama means grha (house); artha means 
dhana (wealth); suhrd, in the plural, means mitra (friends); priya 
signifies priyah, i.e. priti-visayah padarthah (things that are objects 
of affection); atma means deha (body); tanaya means putrah (sons); 
pràna means indriyàni (senses); ásaya means antahkaranam. 


Srinivasa Süri—Brahmà means to say, “Is the glory of their good 
fortune described? Their bhakti conquers Your heart." 

“Although You are the Lord (uta bhavan = bhagavan api), 
what reward other than You, who are the embodiment of all rewards 
(visva-phalat = sarva-phala-svarüpát), will You give to these ones?" 
—I will give them a form similar to Mine (mat-sarüpyam). 

—No. You already gave that to evil Pütana because she had the 
dress of a proper mother (sad-vesat = samicina-matr-vesat). That is, 
she was only imitating being a mother. 

—Fine. I will clear My debt to them by giving them liberation. 
—That is not good enough for these Vrajavasis, because You also 
gave liberation to Baka and others. 

— Why is it not good enough for them? 

—Their homes, wealth, friends, beloveds, own children, senses, and 
thoughts are only for Your sake. You remain in debt to them. 


10.14.36 


tavad ragadayah stenas tavat kara-grham grham | 
tavan moho ’nghri-nigado yavat krsna na te janah || 


tavat—for that long; raga-adayah—love and so on (or attachment and 
aversion, etc.); stenah—thieves; tavat—for that long; kara-grham—a 
prison; grham—a house; tavat—for that long; mohah—delusion; 
anghri-nigadah—foot shackles; yavat—as long as; krsna—O Krsna; 
na—not; te—Y ours; janah—people. 


386 The definitions of uta are: utapy-artha-vikalpayoh, “Uta has the senses 
of api (also, although) and vikalpa (an alternative)" (Amara-kosa 3.3.242); 
uta prasne vitarke syát, “Uta is used in the senses of prasna (a question) and 
vitarka (conjecture)" (Visva-kosa 2.17). 
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krsna! yavad janah te na (bhavanti), tavad ragadayah stenah (santi), 
tavat grham karà-grham (asti), tavat mohah anghri-nigadah (asti). 


“Krsna! Love is a thief, a house is a prison, and infatuation a chain 
on the feet, so long as people do not consider themselves to be Yours. 


Sridhara Svami—‘“Sannyasis too, who have no faults such as material 
attachment, think nothing is superior to Me. Why do you say that 
My giving My self to these ones is insufficient for them?" Brahmà 
answers here. ^O Krsna, material attachment (raga) and other such 
mental proclivities are thieves (stenah = corah bhavanti), even a 
house is a place of confinement (kara-grham = bandhanagaram), 
and infatuation too is a chain on the feet (arighri-nigadah = pada- 
srnkhala), as long as people do not become Yours (na te janah = 
tvadiyah janah na bhavanti)." 

“In the case of those who are Yours, however, attachment and 
other feelings based on You are conducive to liberation." The gist 
is: This particularity makes the spiritual practice superior to that of 
a renunciant. 


Sanatana Gosvami— The word adi (etc.) in ragadayah refers to 
anger and other vices. Brahma means to say: “Your devotees even 
use their anger in devotional service to You, for by rebuking the 
foolish materialists, their anger culminates in bringing about their 
deliverance.” The sense ofthe vocative ‘Krsna’ is *O God in person” 
(= saksat paramesvara) or “O You who attracts everyone's heart” (= 
sarva-cittakarsaka). The rest was explained by Sridhara Svami. 

Or, Krsna might reply, “If the homes and other things of these 
Vrajavasis are only for My sake, why is it seen that they have 
attachment to sensory pleasures, they perform deeds at home such as 
honoring guests, and they have affection for one another?” (mohah 
= anyonyam snehah). In that regard Brahma says: krsna na te janah, 
"That happens as long as the people are in bhakti to You” (= krsna- 
nate janah) (krsna-nate = krsnasya namane = tava bhaktau). 

There is another explanation. *O Krsna, bestower of the highest 
bliss in many ways! Attachment to material pleasure as well as other 
vices such as anger that comes when attempts for sense gratification 
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are thwarted are thieves that steal one’s patience, good judgement 
and other jewel-like virtues. The house, that is, the ways of family 
life, cause problems and hence the house feels like a prison cell. 
The great mutual affection between family members (mohah = 
anyonyam sneha-bharah) hinders freedom and so it becomes like 
foot shackles—as long as people do not consider themselves to be 
Yours, because the attachment, the greed, and other so-called faults 
of Your devotees act only to increase the love they feel for You 
insofar as they busy themselves only in things, etc., which are Your 
grace (mahd-prasada), by the fact of having been spontaneously 
offered to You; because the anger they express toward non- 
devotees encourages those persons to perform devotional service; 
and because in the household affairs of rendering service, such 
as giving hospitality to Vaisnavas, the very engagements that are 
simply ordinary matters of acting for the benefit of everyone become 
opportunities for engaging in discussing topics about You, and so 
even in such situations it is impossible for them to be engaged in 
anything that has no connection with You.” 


Jiva Gosvami—“If they have glory insofar as their homes and so 
on are only for My sake, then you too should go home and conduct 
yourself in that way.” In this verse he says, “Okay, but it is hard 
for me and other atmaramas to look up to You. The souls of these 
Vrajavasis are only for Your sake, and so the glory of their bhava is 
much greater than ours." 

The sense is as follows. Raga means visaya-priti (fondness for 
material things); ddayah (etc.) signifies joy, despondency, grief, 
and so on, in the scope of the obtainment of, the decrease of and 
the nonobtainment of material things. Grham (house) connotes 
visaya-matram (all things material). Moha signifies nondiscernment, 
the cause of raga and so on. All of them look at the various 
transformations and see the face of raga, hence raga is stated first. 

In that regard, “You are most worthy of being the ultimate 
basis of raga, due to being the Soul of the soul, which is an abode 
of love devoid of upadhi. Not obtaining its own master, who has 
that characteristic, raga wanders while stealing the ingredients, 
the practioners’ splendid sub-conscious impressions, of spiritual 
practice to You. Hence raga is a thief. Even those who abide near 
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them become like them. As if to give the remaining punishment, 
the sensory object which is a house (grham = grha-mayah visayah) 
turns into a prison due to being a location that fosters the opposite 
of what is conducive to Your feet. And moha too attains a peculiar 
condition due to those ones; It automatically acts like fetters in it 
since, even when that prison house is no more, it is incapable of 
becoming inclined to follow Your feet because moha is imbued with 
raga.” 

“As long as people do not become Yours” (na te janah = janah 
tava na bhavanti) means: “as long as they are not accepted by You” 
(= tvayà na svi-kriyante). “When they become Yours, they have an 
obtainment of raga, in accordance with the verse cited below—and 
an obtainment of a home, due to being offered by You, and an 
obtainment of moha in terms of being imbued with pure love for 
You. 

ya pritir avivekanam visayesv anapayini | 
tvam anusmaratah sã me hrdayan nàápasarpatu || °% 


“Prahlada said to Visnu: By continuously remembering You, may 
the ever present love of nondiscerning people for sensory objects 
never leave my heart." (May I have the same intense love for You 
as ordinary people have for material pleasures.) (Visnu Purana 
1.20.19)'585 


There is another explanation. *Are those who always serve Me at 
fault because I am incapable of returning the favor?" In that regard 
he says, *O Krsna, You who attract everyone's hearts. So long as 
those people do not become Yours—that is to say: As long as Your 
devotees do not obtain service to You—, their natural desires for 


387 mdpasarpatu (Visnu Purana). Sridhara Svāmī gives an alternative 
explanation: yadvà he ma-pa laksmi-pate, sa visaya-pritis tvàm anusmarato 
me hrdayat sarpatu nirgacchatu, tat-pritau satyàm tvad-anusmaranayogad 
ity arthah, “Or, “O master of Laksmi (md-pa = laksmi-pate), may love for 
material pleasures leave my heart by continuously remembering You— 
because I am unable to continuously remember You when that love is 
present"" (Atma-prakdsa 1.20.19). 

388 Quoted in Krsna-sandarbha 142, in Priti-sandarbha 50 and 61, and in 
Hari-bhakti-vilasa 8.435. 
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eating, etc. (ragadayah = svabhavika-bhojanecchadayah), their place 
of residence (grham = nivasa-sthanam), and even their bewilderment, 
characterized by forgetting You on account of periodic sleeping, 
etc., give the highest sorrow." Alternatively, “Love (raga) for You 
and Your place of pastimes, as well as fainting out of love for You, 
give the highest sorrow as long as Your devotees do not directly 
obtain service to You." The gist is: “Such being the case, the reason 
these Vrajavasis follow You is that You bewilder them, therefore 
how could they possibly be at fault?" 


Visvanatha Cakravarti—“But Brahma! The Sannyasis say “These 
Vrajavasis are householders: they have fallen in the net of material 
life consisting of a son, a wife, and so forth.”” “Truly, these ones, 
who have a son, characterized by You, and a wife, who is Your 
devotee, should remain householders. Even if they live outside 
of Vraja, married couples who are Your devotees are superior to 
Sannyasis.” 

Engrossments because of attachment and aversion (ragadayah 
= raga-dvesad abhinivesah) are robbers: Upon taking away the souls’ 
great wealth of spiritual awareness and transcendental bliss, they 
think, “The souls should not spit on Paramesvara, the king,” and 
so they bound the souls, with the foot shackles of family affection, 
in the prison of householder life consisting of their situation on the 
platform of fruitive work. 

“O Krsna, so long as the souls (janah = jivah) do not become 
Yours (na te = tvadiyah na bhavanti), in terms of being recipients of 
Your devotee’s favor, the aforesaid engrossments are thieves. When 
they become Yours, however, the souls have attachment only for 
Your devotees, aversion only to things outside the scope of bhakti, 
and an engrossment only in You. Thus, instead of being thieves, 
these attachments, aversions and infatuation become saintly and 
constantly help by bringing and bestowing knowledge, happiness, 
and so on, which are based on You. 

“In like manner, the same house that was a prison when meant 
for earning good karma and not so good karma becomes their means 
of glorifying and serving You: These activities lead them to one of 
Your eternal abodes. 

“Similarly, given that the scope of bewilderment (moha) is Your 
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devotees, it too brings about the attainment of a bewilderment which 
is the realizations about love for You. Hence, how can Sannyasis 
possibly be considered equal to or superior to them? In that regard, 
in the fourth canto it is said that my son Sanat-kumara attracts the 
non-devotee Sannyasis: 


krcchro mahan iha bhavarnavam aplavesam 

sad-varga-nakram asukhena titirsayanti | °% 
tat tvam harer bhagavato bhajaniyam anghrim 

krtvodupam vyasanam uttara dustararnam || 


*Sanat-kumara said to Maharaja Prthu: There is great hardship in 
this world. Those who do not have a god in the form of a boat desire 
to cross with difficulty the ocean of material existence, where there 
are sharks in the form of the five senses and the mind. Therefore you 
should traverse the evil which is this hard-to-cross ocean by making 
the worshipable feet of Lord Hari into a ship." (4.22.40)" 


“Devotee householders who live outside of Vraja are thousands of 
times more advanced than such Sannyasis. The residents of Vraja 
are greater still because of their love. By being their son, nephew, 
friend, and so forth, they made You, though Your nature is directly 
the full Brahman, submissive to their desires." 


Srinatha Cakravarti—" Attachment to objects is also seen in the 
Vrajavasis, and so why should they be considered to be superior 
to those whose consciousness is pure due to srama (hardship), 
dama (self-control), titiksa (endurance, forbearance), and so on?" 
Brahma answers. Here also Svamipada’s commentary should be 
acknowledged as authoritative. 


Srinivasa Süri—'But when they become Your devotees, those 
attributes become good qualities. The jfianis, knowing You as 
Paramatma because You are all that remains, revere You, but these 
ones, knowing that You are their son, or their friend, and so on, 


389 For the details, consult the footnotes on this verse in Sarartha-darsini 
10.2.32. 
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revere You under the impulse of their parental affection, etc. For 
example, Nàrada stated: 


kamad dvesad bhayat snehad yathà bhaktyesvare manah | 
avesya tad-agham hitvà bahavas tad-gatim gatah || 
gopyah kamad bhayat kamso dvesac caidyadayo nrpah | 
sambandhad vrsnayah snehad yiuyam bhaktyà vayam vibho || 


* Many persons, fixing their minds on God because of lust, hatred or 
fear, got rid of the sinful reactions associated with it and achieved 
liberation, much like a devotee fixes his mind on God with bhakti. 
The Gopis achieved liberation by love, Kamsa by fear, Sisupala 
and other kings by enmity, the Vrsnis by a family relationship, you 
Pandavas by affection, and we sages by bhakti.” (7.1.30-31) 


10.14.37 
prapaiicam nisprapafico ’pi vidambayasi bhü-tale | 
prapanna-janatananda-sandoham prathitum prabho | 


prapafticam—the material world; nisprapaficah—[Y ou,] from whom 
the material world has departed (who are beyond the material 
world); api—although; vidambayasi—You imitate; bhü-tale—on 
the face of the Earth; prapanna—who are surrendered; janata—of 
people; ananda-sandoham—the multitude of bliss; prathitum—in 
order to spread; prabho—O Almighty. 


prabho! (tvam tvayi) prapanna-janatananda-sandoham prathitum 
nisprapaficah api prapaficam bhü-tale vidambayasi. 


Vi$vanàtha Cakravarti— 
prabho! nisprapaficah api (tvam) bhü-tale (sadasthitah san) prapanna- 
janatananda-sandoham prathitum prapaficam vidambayasi. 


*O Almighty, although You transcend the material world, You 
imitate the ways of people on Earth to increase the bliss of Your 
devotees. 
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Sridhara Svami—Here Brahma speaks in case He were to reply, 
“For this reason I remain their son, their nephew, and so on. That is 
who I really am." 

“You imitate the material world in order to spread the great 
amount (sandoham = samüham) of the different kinds of bliss of 
those who have taken shelter of You" (prapanna-janatananda- 
sandoham prathitum = prapannà ya janatà jana-samühah tasyah 
dGnandanam sandoham samüham prathayitum). The sense is: Your 
requital for their bhakti is not effected by being a deceptive son, etc. 


Sanatana Gosvami— On Earth (bhi-tale = prthivyam), You imitate 
(vidambayasi = anukarosi) being a son and so forth (prapaficam 
= putratvadikam), although You are beyond the material world 
(nisprapanco ’pi = prapaficátito ’pi).” For what purpose? “To expand 
the bliss of Your devotees (prapanna-janatananda-sandoham 
prathitum = nija-bhaktananda-vistarartham) by hearing about Your 
own pastimes connected with Vraja.” The rest was revealed by 
Sridhara Svami. 

There is another explanation: “Do You really have special types 
of entertainment with these ones as the form of a son, etc.?” He 
answers that himself: “Because of You, the material life of others 
disappears (nisprapafico "pi = nirgatah prapañcah anyesam api 
yasmát). Although You are such, You cause a delay, meaning You 
make the material world durable (vidambayasi = vilambayasi ?? 
= sthiri-karosi), for the sake of expanding, through those types of 
entertainment, the bliss of the devotees, the Vrajavasis.” 


Jiva Gosvami—For what purpose? “To spread (prathitum = 
prathayitum) the bliss of Your people of Vraja and my bliss too," 
because this pastime gives more bliss to the devotees than aisvarya- 
lilà does. That was said with: nandah kim akarod brahman and so on, 
“The king said: *O Brahmana, what spiritual practice, whose result 
was so great, did Yasoda and Nanda do? She is the very fortunate 


390 For making a pun, etc., the letters d and / are interchangeable: 
yamakàdau bhaved aikyam da-lor ba-vor la-ros tatha, “In yamaka (word 
rhyme) and so on, d and / are interchangeable, and so are b and v, and / 
and r.” (Sahitya-darpana 10.8 vrtti). This is because the respective places of 
pronunciation in the mouth are almost the same. 
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lady whose breasts Hari sucked" (10.8.46), and with: gayanty adyapi 
kavayo yal loka-$amalapaham, **Vasudeva and Devaki did not get 
to see Krsna's exalted childhood deeds, which dispel the impurities 
of the world. Even nowadays the poets render those deeds in song" 
(10.8.47), and with yena yendvatarena and so on and yac-chrnvato 
'paity aratih and so on, “King Paniksit said: ‘Sir, the feats God, Lord 
Hari, does and the Avataras in the shape of whom He performs 
them delight our ears and steal our hearts. In that way the lack 
of interest for the Lord vanishes, hence the various cravings of a 
man who hears about them cease: Before long his consciousness is 
purified, then he develops devotion to Hari and friendship with His 
men. Nonetheless, only describe the feats of Hari, if you would" 
(10.7.1-2). 

“The eternality of My pastimes with the residents of Vraja 
is meant to be expressed by the fact that being a friend was not 
mentioned in terms of pertaining to a definite period of time in 
that verse, which begins from aho bhagyam (verse 32), and by the 
transfer in the substantive of the attributes of paramananda and 
so on, which didn't have to be reiterated. The eternality of My 
pastimes with them was pointed in this way with eka (‘unique’ glory 
of their good fortune) in esam tu and so on (verse 33). It was also 
strengthened by your prayer for a birth connected with their foot 
dust, which implies that you reject Vaikuntha and the rest, and by 
your justification of the Vrajavasis’ attainment, in a bodily form, of 
the goal of life which is I, who am still sought by the Srutis (verse 
27). The same point comes to mind by the obtainment of My being 
their follower as a son, etc., over the course of innumerable kalpas 
from time immemorial due to being unable to pay My debt to them, 
in reference to esam ghosa and so on (verse 35). The same point was 
made to culminate from the impossibility of an interruption in it, 
with respect to favat and so on (previous verse). Not only that, My 
form as a cowherd, said to have a connection with the Vrajavasis, in 
naumidya (verse 1), was acknowledged as your personal goal." 

Now, some who have a worldly outlook suspect that this pastime 
occurs in a different way. What can be said about this? Brahmà 
speaks in that matter. ^Y ou, who are constantly acting out a pastime 
with these Vrajavasis (nityam eva etaih samam lilayamanah tvam is 
added), though Your pastimes are untouched by the material world 
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(niprapafico "pi = prapaficasprsta-lilo ’pi), imitate the world, having 
descended on the face of the Earth (bhü-tale = bhü-tale avatirya) 
with these ones, within it." This means: *Even while imitating it with 
pastimes such as taking birth like another man, You illustrate that 
the world is great and, therefore, eminent." 

“For what purpose?" He answers in the second half of the verse. 
The sense is: *Although we, who are not eternal, and these ones, 
the eternal multitude of surrendered people, have bliss individually 
in these pastimes, which are not always manifest on the face of the 
Earth, by hearing and beholding, nonetheless the mass of the heaps 
of bliss in these pastimes, such as taking birth, that are manifest on 
the face of the Earth is spread. It is for this purpose." 


Visvanatha Cakravarti— Since I am the full Brahman, some think 
that My mood as the son of these ones here in Vraja is not real." 
Here he says: *The doubters are truly mistaken." 

“You, being situated on the face of the Earth (bhü-tale = tvam 
bhü-tale sada sthitah san) though You are beyond the material word 
(nisprapafico "pi = prapaficátito "pi), imitate the material world, 
that is, You imitate the mood of a son as it occurs in the material 
world (prapaficam vidambayasi = prapatica-stham putradi-bhavam 
anukarosi).” This means: “You behave in the same way materialistic 
sons conduct themselves among materialistic fathers and so on." 
“Hence the souls’ moods of being a father, a son, etc., are not real, 
but You are not like them: That mood of Yours is real, eternal, since 
You are beyond the material world. Your pastime, which is eternal, 
consists of an imitation of the world though it is beyond the world." 
This is the philosophical conclusion. 

For what purpose does He imitate? prapanna-janatananda- 
sandoham prathitum, *to spread the mass of bliss of the people who 
had taken shelter of You." That is, “to make their bliss, arisen by 
relishing that kind of pastime, even better than the bliss of Brahman, 
and even better than the bliss of the pastimes in Vaikuntha. 

The idea is as follows: A candle is not as resplendent in light 
as it is in darkness. A diamond is not as completely resplendent on 
a whitish silver vessel as it is on a vessel of blue crystal. Likewise, 
transcendental pastimes are not as completely astonishing in 
Vaikuntha, which is transcendental, as they are in the material world, 
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made of Maya. Although Vraja-mandala too is transcendental, a 
similarity of attributes between Vraja-mandala, situated on Earth, 
and the Earth is like the similarity of attributes between Krsna and 
a material man. Thus here the pastimes bring about astonishment. 
The drift is: “Prabhu! Count me among those who are surrendered 
to You.” 


Baladeva Vidyabhiisana—“Brahma! The Vrajavasis are so sweet. 
They care for Me like humans do. It is quite amazing that I have 
not shown them any aisvarya! Why don’t you praise Me for that?” 
Brahma responds: “You, who are beyond the material world, have 
descended on the face of the Earth (bhü-tale = bhü-tale avatirnah) 
with these ones, who are beyond the material world. Though You 
act in conformity with the material world, You mock (vidambayasi 
= nyak-karosi) it with deeds which conceal Your supreme godly 
might.” 

For what purpose? “To expand the profuse bliss, arisen by 
realizing the nature of those deeds, of people who are surrendered.” 
The sense is: “to evoke the realization of those deeds on Earth, 
which are brilliantly excellent like so many ghee wicks at night.” 

“Thus, Your humanness and their humanness are actually 
spiritual. The Vrajavasis have a sticker on their backs that reads 
“aisvarya” but do not see it.” 


Srinatha Cakravarti—"Prabhu! I understand. You reside in the 
universe because You are indebted to them." *You also imitate 
(vidambayasi = anukarosi) the world, which is the making of an 
eminent expansion (prapaficam = prakrsta-vistara-racanam api)." 
Or, “You imitate the ways of the material world (prapaficam = loka- 
vyavaharam).” 

Alternatively, “You loosen Your deceit in special ways 
(prapaficam = kuhakam).” The verb vidambayasi means visesena 
lambayasi (You especially cause to hang loose, to go down), 
because of the oneness of the letters d and /. The drift is: visesena 
visramsayasi (You loosen). This amounts to: ^You especially loosen 
Maya.” “You prove real whatever You do with these ones. It is not 
Maya. No one knows Your greatness."?! 


391 Regarding prapaficam, the verbal root is pac[i] vyakti-karane (to 
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Sukadeva Acarya—“O You who are able (prabho = samartha)! 
Though You are without the material world, meaning You do not 
depend on it, You imitate (vidambayasi = anukarosi) the conduct of 
being dependent (prapaficam = paravasydadi-cestitam).” 


Brhat-krama-sandarbha—Prabho means: kartum akartum anyathà 
kartum samartha, *O You who are able to do, able not to do, and 
able to do in another way." 


Srinivasa Süri—^On Earth, You imitate the world to increase the 
profuse bliss, which is the realization of Your form, qualities and 
pastimes, of people who are surrendered." This is the equivalent 
of: paritranaya sádhünám (to protect the righteous) (Gita 4.8). 
Protecting the righteous by showing Himself is the main purpose, 
whereas destroying the wicked, stated in vināśīya ca duskrtam 
(ibid.), is concomitant. Therefore, the fact that He gladdens, by 
showing Himself, etc., those who do not think much of their bodies 
if there is no occasion to hear about or discuss His qualities proves 
that He was indebted to them." 


Bhagavat-prasada Acarya (Bhakta-mano-rafijini) —Brahmà 
continues his speech along this line of thought: *I was confounded, 
but now I have an epiphany.” The term nispraparica is used in 
reference to these scriptural terms: niskalari niskriyam (Svetasvatara 
Upanisad 6.19). “Although You are beyond the world, You imitate 
it to increase the expanse of bliss of those who have attained shelter" 
(prapanna-janatànanda-sandoham = prapannà saranam prapta 
cásau janatà jana-samühas tasya ya Gnanda-sandoha ananda-santatis 
tam). 
10.14.38 
jananta eva janantu kim bahüktyà na me prabho | 
manaso vapuso vaco vaibhavam tava gocarah || 


make manifest). Hemacandra defines prapafica as follows: prapafico 
vipralambhane, vistare saficaye vàpi, *Prapafica means vipralambhanam 
(deception), vistara (elaboration) (or the expanse of the universe), saficaya 
(multitude)" (Hema-koSa 3.238-239). Amara-kosa states: viparyáse vistare 
ca prapancah, *Prapafica means viparyása (the opposite; delusion) and 
vistara (elaboration)" (3.3.28). 
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janantah—they are knowing; eva—only; janantu—let them 
understand; kim bahu-uktya—[what is to be gained] by many 
utterances? (what is the use of saying much?); na—not; me—my; 
prabho—O Almighty; manasah—of the mind; vapusah—of the 
body; vacah—of words; vaibhavam—the power (or magnificence); 
tava—Your; gocarah—the scope. 


(ye) janantah (santi, te) eva janantu. bahüktya kim (prayojanam 
asti)? prabho! tava vaibhavam me manasah vapusah vàcah (ca) 
gocarah na (bhavati). 


{kimva: (ye) janantah (santi, te) eva janantu (yat) bahiktya 
kim (sadhyam asti)? prabho! tava manasah vapusah vàcah (ca) 
vaibhavam me gocarah na (bhavati).} 


{athava: (aham) janan eva (asmi, aham) janan tu na (asmi. maya) te 
bahiktya kim (sadhyam asti)? prabho! me vaibhavam tava manasah 
vapusah vacah (ca) gocarah (bhavati).} 


“Those who know should know. What is the use of saying much? O 
Almighty, the sublimity of Your mind, body and speech is not within 
my scope. 


Optionally, “Prabhu, I know that I don’t know. What is the use of 
saying much to You. My magnificence is in the range of Your mind, 
body, and speech. 


Sridhara Svami—From the beginning, Brahma stated that Lord 
Krsna is hard to understand, for His qualities are both inconceivable 
and limitless. Some philosophers say: *We understand Lord Krsna 
perfectly.” In this verse Brahma as if mocks such persons. “Your 
magnificence is not in the scope (gocarah = visayah) of my mind” 
and so on. 


Sanatana Gosvami—He summarizes the glory of bhakti and the 
insignificance of jfiana-yoga, as expounded in the verses beginning 
from jfidne prayasam udapasya, “You are won over, generally, by 
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those who relinquish the endeavor for trance in Brahman" (verse 3). 

"Those who know Your magnificence, meaning they think they 
know the glory of bhakti to You (janantah = ye tava vaibhavam 
janantah vartante), consider themselves big pandits. They don't 
quite know (janantu = te mahà-panditam-manyah janantu nama).” 
The drift is: “Let those who strive for jfiana accomplish jfiana." 
This is a sarcastic statement. Kim bahüktya signifies: “What is the 
use of another description of the glory of bhakti with regard to the 
insignificance of jfíana-yoga?" 

“O You who have an amazing, infinite, huge power (prabho = 
vicitrananta-maha-prabhava), Your magnificence is not in the range 
(na gocarah = avisayah) of my body, by the power of writing, nor 
of my speech, by talking about it, nor of my mind, by analyzing— 
because it is unbounded and because it is incomprehensible through 
logic." It's is implied that everything distinct from it is within his 
range. 

There is another explanation. At first there was a description, 
begun as the highest praise, of the Lord's body. Having given 
substance to this later on by describing the glory of the spiritual 
practice of bhakti to Him by a series of arguments spoken in 
anticipation of doubts about the nature of His body, now he sums 
it up: “O You who eminently exists!” That is, *O You who attain 
a manifestation as a most beautiful body!" Prabhuh is derived as 
prapnoti; prabho is the vocative. “The magnificence of Your body is 
not within my range." That is the syntactic connection (tava vapuso 
vaibhavam na mama gocarah). His body is both delimited and 
nondelimited. 

"The magnificence of Your mind too is not within my range, nor 
is the magnificence of Your speech—especially not the magnificence 
of what You say to Your companions." 


Jiva Gosvami— The fact that His glory is difficult to grasp logically 
was illustrated in a general way with the verses beginning from: 
asyapi deva vapusah, “O Lord, I, though Brahma, am also unable to 


392 The word prabhu has a conventional sense but is literally made that 
way by the rule: vi-pra-sambhyo bhuva uc asamjnayam (HNV 874). 
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fathom, even in contemplation, the glory of this body of Yours which 
is mercy to me and is made of Your desire, not of the five elements— 
much less the glory of the direct experience of the bliss of Your 
mind" (10.14.2). And the fact that the respective natures of svarüpa- 
Sakti and of maya-sakti are difficult to grasp logically was shown in 
specific ways with the verses beginning from: pasyesa me ’naryam, 
*See my wickedness, Lord! Spreading my magic to Paramatma, 
You, the primeval, unlimited Being, who even baffles magicians, I 
desired to observe Your power. How great am I in comparison to 
You? I am like a flame compared to the fire” (10.14.9). 

Thereafter Brahma showed that the Vrajavasis’ love of Krsna 
is logically inconceivable, in the verse: aho ’tidhanyah, “Wow! The 
cows and ladies of Vraja are very fortunate. You, as the forms of 
children and grown-up calves, intensely suckled with delight their 
nectarlike breast milk. O pervader, even the fire sacrifices done at 
present to satisfy You are not sufficient” (verse 31). Then he showed 
that His compassion is logically inconceivable, in esami ghosa- 
nivasinam and so on: “Our reeling mind is puzzled, Lord: When and 
what prize other than You, the entire prize, will You give to these 
village residents, whose homes, wealth, friends, beloveds, souls, 
children, life airs, and intentions are for Your sake? Dear God, You 
even made Pütana, along with her group, attain You as if because 
she wore the right dress” (verse 35), and that His pastimes are so 
too, in prapancam, etc.: “O Almighty, although You transcend the 
material world, You imitate the ways of people on Earth to increase 
the bliss of Your devotees” (verse 37). 

Now he gives up such descriptions and summarizes what he had 
meant all along as his inner longing, in order to bring up something 
new (his departure). “O You who have an amazing, infinite and huge 
power (prabho = vicitrananta-maha-prabhava), Your sublimity, 
though heard by the Vedas, cannot be accurately determined (na 
gocarah = na paricchedyam) by my mind, by my body, that is, by 
my eyes, even though I am looking at Your form in front of me, 
and hence by my words.” “Therefore let me request what I had 
requested from the beginning,” starting from naumidya te (verse 1). 


Visvanatha Cakravarti—‘What you say is true. How many persons 
like you who wittingly proclaim, in front of Me, all the truth about 
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My identity, My Vrajavasis, My pastimes and My devotees are there 
in the world? You should try to meet such scholars and start a club." 
Suspecting such a sarcastic response, he speaks with embarrassment, 
tremor and remorse. “Let those who know know (jānanta eva 
jànantu = ye janantah, te janantu)—but I am just a big fool.” “So why 
did you keep talking all this time?" Brahma answers: kim bahüktya 
(what is the use of saying much?). The sense is: *In Your presence, 
talking much is suggestive of foolishness." 

“Brahma! Speak, but not deceitfully," and so he says: tava 
vaibhavam mama manaso vapuso vàco na gocarah, “Your godly 
might (vaibhavam = aisvaryam) is neither in the scope of my mind, 
even by meditating on it, nor in the scope of my body, that is, not 
even by looking at You now, nor in the range of my words; I already 
said so, gunatmanaste 'pi gunàn vimatum, “Who is able to enumerate 
Your qualities?" (verse 7)." 

There is another interpretation: tava manaso vaibhavam mama 
na gocarah, “The magnificence of Your mind is not my department. 
What can I possibly know about what is in Your mind? I told You 
earlier: saksat tavaiva kimutatma-sukhanubhuteh, “I am much less 
able to fathom the glory of the direct experience of the bliss of Your 
mind" (verse 2). Similarly, I cannot understand the magnificence 
of Your body: Can I know anything in Your body at all? Nor do 
I understand the prowess of Your speech: Can I possibly know 
whatever is in Your speech, which is characterized by the Veda? 
Given that You remain silent while looking at me, I do not even 
catch a glimpse of speech from You. Therefore who is able to know? 
In Your presence, I and others are vile." 


Baladeva Vidyabhüsana—Having thus praised the Lord in 
accordance with his intelligence, while deriding those who think they 
know he talks about His being difficult to understand. *Prabhu! The 
vaibhava, the form of the purport of having vibhütis at will, of Your 
mind and so on is not within my reach." 


Vira-Raghava— "You don't really know the reason I imitate the 
ways of the material world." Brahma responds, “Those who know 
the nature of Your svarüpa should know the reason for the imitation. 
What is there to gain by my saying much (kim bahüktyá = mama 
bahu-bhasitena kim sadhyam asti)? Nothing at all." 
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Srinivasa Süri—" Therefore I am certain of one thing,” he says. “O 
Master (prabho = svàmin), what is the use of saying much? Certain 
scholars who learned some bits and pieces about nirvisesa Brahman 
are sure they know there is something beyond You. They are not 
connected with me in any way. That is, I want nothing to do with 
them (na me = tesam mama àagrahah na asti)." That was stated 
earlier with: aho ’jiia-janatajnata, “How astounding is the ignorance 
of ignorant people!" (verse 27). Why? “Because such a Brahman, 
supposedly superior to You, acts like a flower in the sky," on the 
strength of scriptural proofs such as: mattah parataram nànyat kificid 
asti dhanafijaya, *O Arjuna, nothing is superior to Me" (Gità 7.7) 
and narayanat paro devo na bhüto na bhavisyati, “No god has ever 
been nor will ever be superior to Narayana.” 

“Therefore may Your glory (vaibhavam tava = tvan-mahimà) be 
in the scope of my mind, body and words." The verb bhavatu (may 
it be) needs to be added (and rne is carried forward). This means: 
“From now on, may I never forget the immaterial knowledge of the 
relationship between Your sesa (a soul, a part of You) and You, the 
Sesin (the owner of the part). 


Bhagavat-prasada Acarya—“Those who know should know" 
(jananta eva janantu = ye janah janantah, te eva janantu). This means: 
“Those who know Your real identity should know the reason You 
imitate the world.” “Prabhu, I have nothing to gain by talking much” 
(kim bahüktyà na me = mama bhasitena kificid api sadhyam na asti). 

Next, he speaks with this in mind: *I made myself look like a 
fool. I know this much." The word za (not) is carried forward: *The 
exaltedness of Your body, let alone the exaltedness of Your words 
or of Your mind, is not in my scope." 


10.14.39 
anujanihi mam krsna sarvam tvam vetsi sarva-drk * | 
tvam eva jagatàm natho jagad etat tavarpitam || 


anujanihi mam—allow me to leave; krsna—O Krsna; sarvam— 
everything; tvam vetsi—You know; sarva-drk—the seer of 


everything; tvam—Y ou; eva—only; jagatam—of universes; nathah— 


3903  sarva-vit (Vallabhacarya's edition). 
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the master; jagat etat—this universe; tava—Yours (or to You); 
arpitam—offered. 


krsna! (tvam) mam anujanihi. tvam sarva-drk sarvam vetsi. tvam 
eva jagatam (anyesam api) nathah (asi, atah) etad jagat tava arpitam 
(asti). 


“Allow me to leave, Krsna. You, the seer of everything, know 
everything. You are the master of universes. This world belongs to 
You and is hereby offered to You. 


Sridhara Svami—Relinquishing his conceit of being the lord of 
the world, he speaks. “Only You know all (sarvam) the personal 
greatness, such as knowledge and power, of mine and of others, 
since You, who see all (sarva-drk), are the master of the worlds. 
This much is known. Therefore the locus of possessiveness, i.e. this 
world—and this body—are offered to You.” 


Sanatana Gosvami—As if because of not knowing Him, here 
Brahma, resorting to the highest meekness due to the disappearance 
of all conceits by the Lord’s special mercy engendered by the power 
of the praise, requests the order to go to his abode. 

“O Krsna, O You who are dedicated to revealing Your unlimited 
godhood! Only You know everything, Your aforementioned 
magnificence (vaibhava), because: sarva-drk, You are omniscient 
(= sarva-jnah).” Or, “Though You are the seer of all (sarva-drk = 
sarva-drg api), You know it all?” (tvam vetsi = tvam vetsi kim)—with 
a modulation of the voice. The sense is: ‘No’, because it is unlimited. 
“Hence I don't deserve to praise it, so give me permission to leave 
(anujanihi = prasthapaya).” In the second half he says: “Moreover, 
by relinquishing conceit, for the accomplishment of bhakti to You, 
I offer You everything that belongs to me." The rest was intimated 
by Sridhara Svami. 

There is another rendering. “Brahma! You say you want to 
take birth here, so why do you want to go away?” He responds 
with sarvam (You know everthing). “I don’t deserve to stay here 
with a body of a god, this four-faced form. This is one reason. You, 
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controlled by the love of the Vrajavasis, are intent on delighting them 
at will. This is another reason. O Krsna, the only one who is dear to 
the people of Vraja! (vraja-janaika-priya, or O You for whom dear 
persons are only the people of Vraja). You already know (tvam vetsi 
eva) those reasons. How could I stay here?" With jagatam and so on 
he says, “However, I offer everything to You for the fulfillment of 
my prayer.” “Only You are the master of the worlds. I don’t even 
have the conceit of doing the offering; I also offer You my act of 
offering.” 

Alternatively, *Paramesthin! By creating, you are the lord of 
the universe to that extent, so why do you resort to this kind of 
meekness?” To that he responds, “You are the master of the worlds. 
I’m just a servant.” “Isn’t it that the world, consisting of sons and 
grandsons of you, the grandfather, is directly being superintended 
by you?” He replies: tava eva etaj jagad arpitam, “This world is 
offered only to You. You had given it me, and so I am not the master 
here, but it appears as though it is superintended by me only by the 
magnanimity of Your offering.” 


Jiva Gosvami—Now, after so many sub-sections, to make the 
manifestation of bhakti consisting of meekness and shown to be the 
cause of attaining Him, he requests an order: “Krsna, You whose 
form and qualities attract all the senses! Allow me to depart.” A 
permission to leave is requested, not by his own desire, but simply 
because he feels unworthy of residing here. And that feeling of his 
is due to the fact that Krsna remained silent although Brahma had 
divulged his request to Him. 

Next, with the words “You know everything,” he implies, 
“What I told You is a useless repetition. And what I could say at this 
time too would be a useless repetition.” The meaning is: “You, not 
I, already know everything: Your magnificence, my magnificence, 
Your having mysterious pastimes, and my lack of qualification.” 
The gist is: “Without Your command, I am unable to achieve the 
good fortune of the Vrajavasis, even as a blade of grass.” 

With tvam eva he says: “I cannot give up my department. What 
I offer to You was offered to me by You. A servant must abide by 
an order. And if You say, “Why do you ask Me for permission to 
leave without seeing the calves and boys that you abducted?”, I still 
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submit this to Your attention. You know everything, and You see 
everything (sarva-drk)." 


Krama-sandarbha—Regarding sarvam (You know everything), the 
sense is: “If You don't verbally allow me to stay here, why would I 
stay?" 


Visvanatha Cakravarti—"Let My power be out of your scope. I 
know your power. Or maybe I don’t.” Expecting such a crooked 
response, Brahma speaks while implying: *Should I answer to this?" 

With shyness and lack of enthuasiasm, he says: *Grant me 
permission to leave (anujanihi = anujfiapaya)." The causative sense 
is included. The gist is, “Order me. I am extremely low and unworthy 
of staying in this place even for a moment. I shall go to my kind of 
place, Satyaloka. 

*Krsna! You, of course, are notorious as the one who attracts 
the heart, but I prayed to You: tad bhuri-bhagyam iha janma, “May 
Ihave profuse good fortune by which I have some birth here" (verse 
34) and You did not respond *So be it" nor did You acknowledge 
it, even by an ocular sign, so what am I doing here? Therefore, this 
offender, I, having created an impediment in Your jolly pastime of 
eating on that sandbank and not getting even a tidbit of the ambrosia 
ofa vocalexpression arising from Your divine mouth, simply because 
of that impediment, am setting off and going far from here. You may 
drive the calves and continue Your bhojana-lila, including the good 
fun of making jokes with Your dearest companions who were eating 
on the sandbank. Why would I, out of fickleness, repeatedly beseech 
You? You know all the mental, bodily, and vocal prowess of mine 
and of others. Moreover, I am not the master of the world since I 
am not the Creator. Only You are the master of this universe and of 
other worlds too (tvam eva jagatam = tvam eva jagatam anyesam api 
nathah). Therefore this world, a trifling, only belongs to You (tava = 
tvadiyam eva) and is offered to You (arpitam = tvayi arpitam). You 
can do what You want to do with it.” 


Baladeva Vidyabhüsana— The causative sense is included in 
anujanihi. The gist is: anujfiam dehi (give permission to leave). 
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Srinivasa Siri—“The world is offered to You. It is one of Your parts 
(Sesa), meaning it exists for You sake." That was said: krsnasya 
hi krte bhütam idam visvam cardcaram, “The universe exists for 
Krsna’s sake” (Mahabharata 2.8.22). 


10.14.40 
sri-krsna vrsni-kula-puskara-josa-dayin 
ksma-nirjara-dvija-pasudadhi-vrddhi-karin | 
uddharma-sarvara-hara ksiti-raksasa-dhrug 
akalpam arkam arhan bhagavan namas te || 


(vasanta-tilakà) 
(one irregularity in the fourth line) 


$ri-krsna—O Sri Krsna; vrsni-kula—of the Vrsni clan; puskara— 
to the lotus; josa-dayin—O You who give pleasure (or service); 
ksma—Earth;  nirjara—demigods; dvija—Brahmanas; pasu— 
animals (cows); udadhi—of the oceans; vrddhi-karin—O You who 
does the increase; uddharma—impious codes of conduct; sarvara— 
of the darkness; hara—O dispeller; ksiti-raksasa—demons on Earth; 
dhruk—O You who harm; à-kalpam—until the end of the eon (or 
á-àkalpam—including the ornaments); à-arkam—[by all] including 
the sun; arhan—O You who are worthy of being worshiped; 
bhagavan—O Lord; namah—obeisances; te—to You. 


sri-krsna! vrsni-kula-puskara-josa-dàyin! ksma-nirjara-dvija- 
pasuüdadhi-vrddhi-karin! uddharma-sarvara-hara!\ — ksiti-raksasa- 
dhruk! àkalpam arkam (sarvesam) arhan! bhagavan! (mama 
a-kalpam) namah te (astu iti). 


“O Sri Krsna, delighter of the lotus of the Vrsni dynasty; enlarger 
of the Earth ocean, of the ocean of gods, of the ocean of Brahmanas 
and of the ocean of cows; dispeller of the dense darkness of impious 
codes of conduct; and hurter of the Raksasas on Earth! O Lord, 
worthy of being adored by all including the sun: I offer obeisance to 
You until the end of this eon.” 
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Sridhara Svami— "Let the servant depart.” With such great respect 
in mind, Brahma offers obeisance. “O You who resemble the sun as 
one who shows affection to the lotus of the Vrsni dynasty! (vrsni- 
kula-puskara-josa-dayin = vrsni-kula-padmasya priti-datrtvena he 
süryopama). O You who resemble the moon in terms of swelling the 
oceans that are the Earth, the gods, the Brahmanas, and the animals 
(ksma-nirjara-dvija-pastidadhi-vrddhi-karin = ksma ca avanir 
nirjarà devas ca dvijas ca paśavaś ca ta evodadhayas tesam vrddhi- 
karitvena he candropama). O You who take away the darkness 
(sarvara = tamah) which is the codes of the impious (uddharma = 
pasanda-dharma).” 

The purport is that He is a sun and a moon. Again he compares 
Him to the sun: “O You who harm the Raksasas on Earth, Kamsa 
and others, only while rising" (ksiti-raksasa-dhruk = ksitau raksasah 
kamsdadayah udyann eva tebhyo druhyati). 

Thinking that a comparison to the sun and the moon is lowly, he 
says árkam arhan, “O You who are worthy of being worshiped by all 
including the sun” (= arkam abhivyàapya sarvesam püjya). O Lord, 
obeisances to You (tu = tubhyam) until the end of the eon (a-kalpam 
= kalpa-paryantam).” 


sa-sakhi-vatsaka-moksana-kautuka- 

druta-vi-lambita-putra-mude 'dbhutam | 

nikhila-rüpam ato dadhad acyuto 
"vatu sa vah kalayan vraja-mangalam || *?* 
*Acyuta had the forms of the calves and the companions. Those 
forms were marvelous for the sake of the delight of Brahma, His 
son, who had fallen from his swan, a quick bird, out of amazement 
regarding the release of those abducted forms. May Acyuta protect 
you all while He brings about the auspiciousness of Vraja (or of the 
masses).”’ 


Sanatana Gosvami— 'O Krsna, endowed with splendor” (sri-krsna 
= sri-yukta-krsna). The sense is: “There is splendor in everything 


394 The meter is druta-vilambitam, and this word is in Sridhara Svàmi's 
verse (“fallen from his quick bird"). 
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You do. You attract everyone’s hearts only because You have such 
splendor.” This means He is more special than everyone, in every 
way. This is exactly what he brings to light with the other vocatives. 
The underlying reason for those is: bhagavan, “O You who expand 
all types of godly might” (= sarvaisvarya-vistaraka). The rest was 
explained by Sridhara Svami. 

There is another take on this. While doing a praise in the form of 
a manifold nama-sankirtana (glorifying the names) in the end with 
the topmost bhakti arisen during the eulogy, he condenses all the 
purposes of His Descent in one verse, details them and touches His 
lotus feet. Of those purposes, concerning vrsni-kula-puskara-josa- 
dayin: Just as by the rise of the sun the signs of darkness are driven 
out and the lotuses bloom, so the suffering of Vasudeva and of other 
Yadavas was dispelled simply by His appearance, and joy was thus 
bestowed on them. This was already stated with these two texts: 
(1) sa bibhrat paurusam dhama, “Vasudeva, bearing the effulgence 
of the Purusa” (10.2.17); 
(2) distya hare ’sya bhavatah pado bhuvah and so on, “O Hari, the 
burden of the Earth, who originated from Your feet, has virtually 
been removed by Your taking birth, due to Providence” (10.2.38). 


Moreover: ksma-nirjara-dvija-pasüdadhi-vrddhi-karin, “O You who 
does the increase of the Earth, of the gods, of Brahmanas, and of 
Nanda’s Vraja, which is an ocean of cows and other animals” (= 
prthivyah ca devanam ca vipranam ca pastidadheh ca gavadi-pasu- 
samudrasya nanda-vrajasya vrddhi-karin). The sense is: “O You 
who have the habit of causing an increase (vrddhi-karin = vardhana- 
sila) by setting forth ethical conduct (dharma), by bringing about the 
cessation of unethical conduct, by bestowing joy and by dispelling 
sorrow.” 

Although the idea that he fosters the Brahmanas and the cows 
automatically comes to mind because they are included by the 
mention that He makes the Earth a better place, it is separately 
pointed out because in this Descent He specifically protected them. 
Or it is said that way to include both the Rsis that abide in Maharloka 
and so on and the cows that abide in Goloka and so on. 

Or the sense is He occasions the prosperity of all the Brahmanas, 
who are gods on Earth (ksma-nirjara = ksma-nirjarah = viprah), of 


578 Symphony of Commentaries 


all the birds (dvija = paksinah) and of all the animals such as cows 
and buffalos that have a connection with Vraja. Each of these groups 
is an ocean on account of being a great abundance. This means He 
only promotes Vraja, because it is predominant. 

Next, with uddharma-sarvara-hara he describes, at the end, 
the main purpose, the expansion of prema-bhakti. In this context, 
dharma is characterized by bhakti, and uddharma is the opposite 
and refers to jfiana-yoga, karma-yoga, etc., by the logic that those 
ones lead their adherents on the wrong path (utpatha). Uddharma 
means adharma, which is darkness (sárvara = tamah) insofar as it 
covers the path of bhakti-yoga. Krsna removes that darkness. 

Therefore: ksiti-raksasa-dhruk. There are two kinds of Raksasas 
on Earth. Some of those who roam in the darkness of material 
life are Raksasas: They are unrighteous people (asat) who hide 
their demoniac character like spies in a capital do and who create 
impediments on the path of bhakti, the sole life of all people. Others 
are Kamsa and so on: They are manifestly demons and haters of the 
Vrsni dynasty and so forth. Krsna hurts the Raksasas by curbing 
the arrogant pride of unrighteous people and by directly killing 
Kamsa and others. And that is only for their benefit. This is what 
he says with bhagavan, which signifies parama-dayalo, “O You who 
are most compassionate,” by encouraging the righteous to perform 
bhakti. 

“And only You deserve to do this, which was unseen before 
(becoming all the calves and the boys). No one else is worthy.” This 
he says with arhan, derived as: arhati iti arhan, he sarvam kartum 
yogya samartha iti va, “He deserving, hence He is arhan, that is, “O 
You who are qualified, or able, to do everything." "95 

Therefore: à-kalpam, “for my entire life" (= maj-jivana-kalam 
abhivyapya). Or else: a-akalpam, “O You who deserve to be revered, 
including all Your ornaments," such as a peacock's tail feathers, 
adornments of guñjā berries, etc., and a morsel in the left hand, 
and so forth. In point of arkam: Arka is the name of a tree whose 
flowers cannot be offered to the Lord. It should be disregarded by 


395  Grammatically, the word arhan is a present participle in the active 
voice. It is formed by adding the suffix /s/Jat/r] after the verbal root arh 
by the rule: arhah satr püjye (HNV 738) (arhah prasamsayam, Astàdhyàyi 
3.2.133). 
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Vaisnavas. The drift is: “Obeisances to You, who are associated 


with those things, and to the arka tree too." 
*O Krsna, endowed with a resplendence that manifests Your entire 
supremacy! O supreme bliss! O Nanda-nandana! Obeisances to You." 


Srimac-caitanya-devanu-grhitanam anugrahat | 
tesam mude stutir brahmi vyakhyateyam yatha-ruci || 


“By the grace of those favored by Lord Caitanya, Brahma’s praise 
was explained, in conformity with my taste, for their delight.” 


Jiva Gosvami—The term ‘Sri’ is used at first for the sake of offering 
a pranama which involves the respectful realization of all His 
opulence. Krsna is a vocative by the name of the svarüpa (identity). 
Thereafter he addresses Him by names related to His birth and to 
His deeds, while hinting at special features which are sequentially 
external in comparison to that svarüpa. 

In vrsni-kula-puskara-josa-dayin, the clan of the Vrsnis (vrsni- 
kula) denotes Vasudeva and others, and Nanda et al. Due to being 
the subject matter in that regard, from the evidence mentioned 
earlier, here it should be perceived that Nanda and others are 
foremost. This was affirmed with pasupdangajaya (verse 1). 

In ksma-nirjara-dvija-pastidadhi-vrddhi-karin, the Brahmanas 
(dvija) and the cows (pasu) are mentioned because, although 
they are somewhat implied by the mention of Earth (kşmā), it is 
well known that His Descent was meant to benefit those two. For 
example, Krsna is sometimes called Go-brahmana-hita. 

In uddharma-sarvara-hara, the term uddharma denotes: bhagavad- 
vimukhah dharmah (codes of conduct opposed to the Lord). In 
ksiti-raksasa-dhruk, the Raksasas on Earth (ksiti-raksasa) are 
Kamsa and others and those who encourage uddharma. 

The metaphors of being a sun and being a moon are implied 
with the intent to express the idea that He occasions full-fledged 
auspiciousness and also with the desire to evoke the renown of both 
His fiery power and His fame. 

Bhagavan signifies: evam-bhita-sri-krsna-riipatvena svayam 
bhagavan, “O You who, as the form of Sri Krsna, which has just 
been described, are the primeval Godhead.” 
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Arkam arhan connotes: *O You who are worthy of being 
worshiped (arhan = püjya) by all, beginning from the sun, whose 
illumination pervades Svar-loka, Bhuvar-loka, and Bhür-loka, up 
to Maha-Vaikuntha.” Or, “Only You deserve to do this, which was 
unseen before”... (The rest is the same. In addition:) 


Srimac-caitanya-devanu-grhitanam anugrahat | 
tesam mude stutir brahmi vyakhyateyam yatha-mati || 


“By the grace of those who were favored by Sri Caitanya, Brahma’s 
praise was explained, in accordance with my opinions, for their 
delight.” 


Visvanatha Cakravarti—“Sri Krsna!” Brahma bows while implying 
this: “Although You do not speak because You understand that I 
am a great offender, at least give me the nectar of a gracious look 
with both eyes, so that I will be able to live until the end of the eon 
while constantly keeping my life airs alive with that nourishment.” 

Beholding His right eye, which has the nature of the sun, he 
says: vrsni-kula-puskara-josa-dayin, *O You who give the pleasure 
of being in bloom to the lotus of the Vrsni dynasty” (= vrsni-kula- 
padmasya josah praphullatvam tat-pradayin). The drift is, “I am the 
offspring of a lotus. By Your mercy, make me bloom too.” 

Beholding His left eye, which has the nature of the moon, he says: 
ksma-nirjara-dvija-pasudadhi-vyrddhi-karin, “O You who occasion 
the prosperity of the ocean of humans, who are on Earth, of the 
ocean of gods, in the heavens, and of the ocean of birds and cattle in 
Vrndavana (= ksma ksma-tala-sthah manusyadayah nirjarah svarga- 
sthah devah dvijah pasavah ca vrndavana-sthah paksinah gavah ca 
te eva udadhayah tesam vrddhi-karin). The gist is, “By Your mercy, 
uplift me too, a lowly god.” 

Simultaneously beholding both eyes, which are in bloom, he 
says: uddharma-sarvara-hara, “O You who dispel the blinding 
darkness of the codes of the impious” (= uddharmah pasanda- 
dharmah sah eva sarvaram andha-tamasam tad harati iti tatha). 
Amara-kosa states: sárvaram tv andha-tamasam, *Sárvaram means 
blinding darkness" (3.3.187). Therefore the sense is, *Out of mercy, 
dispel my impiousness, my desire to play a magical trick on You, my 
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master, so that I will not do that again." 

Ksiti-raksasa-dhruk means: “O You who do harm to the 
Raksasas, Aghasura and others, on Earth" (= ksitau raksasah 
aghàsuràdayah tebhyah druhyasi): “Even by doing them harm, You 
give them a destination that pertains to You, and so reform me too, 
the Raksasa named Brahma (brahma-raksasa, lit. Brahmana ghost) 
of Satyaloka, by giving me punishment too, since I harmed Your 
calves and to Your companions." The upshot is, *A servant is able 
to live by perceiving either the favor or the chastisement of the 
master, but by noticing his indifference a servant does not desire to 
stay alive." 

“I shall also gladden those whom I offended, while only 
considering: “Alas, alas! Although He is Maha-mahesvara, He, 
decorated with ochre and adorned with a staff, a peacock's tail 
feathers and guñjā berries, is having fun while playing with little 
boys who graze calves. That is not fitting for my master."" With such 
a deep-seated feeling he says: akalpam arkam arhan, *O You who 
are worthy of my worship (arhan = mat-püjya), extending to Your 
apparel such as guñjā berries (akalpam = tvadiya-gufijadi-vesam 
abhivyapya)** and extending to the tree named arka, which abides 
in Vraja though its flowers cannot be offered to the Lord (arkam 
= arkah nama vrksah bhagavad-anarha-puspah tam api vraja-stham 
abhivyapya)!” Or arhan means, “O You who are worthy, meaning 
You are able (arhan = yogya = samartha) to do what is good for me 
and what is bad for me, by mercy and by an absence thereof." 


sarva-samsaya-hrt sarva-bhakti-siddhanta-santatih | 
astu brahma-stutis citta-bhittau me càru-citrità || 


*Brahma's praise cuts all doubts, and features all the philosophical 
conclusions of bhakti. May it remain beautifully colored on the 
canvas of my heart." 


396 Here the word dkalpam is separated as: a-akalpam. It is an avyayi- 
bhava compound. The word akalpa means ‘ornament’. Amara-kosa states: 
akalpa-vesau nepathyam pratikarma prasadhanam, “The words àkalpa, 
vesa, nepathyam, pratikarman, and prasádhanam are synonymous" (2.6.99). 
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Baladeva Vidyabhusana— 
paramaisvarya-madhurya-bhakti-bhrd-brahmanodita | 
jiyad gokula-mahamtya-dhatri nanda-suta-stutih |l 


*Glory to the praise of Nanda's son spoken by Brahma, who has 
bhakti endowed with sweetness and with the topmost aisvarya. The 
praise is the mother of the glory of Gokula.” 


10.14.41 
$ri-Suka uváca 
ity abhistiya bhiimanam trih parikramya padayoh | 
natvabhistam jagad-dhata sva-dhama pratyapadyata || 


sri-Sukah uvaca—Sri Suka said; iti—in this way (also marks the end of 
the quotation); abhistiya—having extolled; bhimanam—the infinite 
Being; trih—three times; parikramya—after circumambulating; 
padayoh—at both feet; natva—after bowing; abhistam—which is 
cherished; jagat-dhata—the maker of the world; sva-dhama—to his 
own abode; pratyapadyata—returned. 


sri-Sukah uvadca—iti bhümàanam abhistüya (tam) trih parikramya 
(tasya)  padayoh  natvad  jagad-dhàtaà | abhistam sva-dhāma 
pratyapadyata. 


Sri Suka said: Having extolled Bhüman in this way, the maker of 
the world circumambulated Him three times, bowed at His feet, and 
returned to his cherished abode. 


Sridhara Svami—Brahma bowed at both feet (padayoh natva); his 
abode is revered everywhere, or else it is what he desires (abhistam 
= sarvatah pujitam, abhipretam va). 


Sanatana Gosvami— After praising Him close-by (abhisthüya = 
abhistutya = abhitah stutva), Him whose greatness is unbounded 
(bhümànam = aparicchinna-mahatmyam)—or Him whose condition 
was such although He pervades all (bhiimanam = sarva-vyapakam 
api tathà avasthitam)—in this way (iti = evam) and circumambulating 
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three times with devotion, he went (pratyapadyata — gatah) to his 
abode, his own home, located in Satyaloka, which is most dear 
(abhistam = priyatamam)." 


Jiva Gosvami—“Having thus praised Him nearby (abhisthiiya 
= abhistutya = abhitah stutva), Him who is not limited in any way 
(bhiimanam = sarvathà eva aparicchinnam)—or Him who is the 
pervader of all and whose condition was such—, he circumambulated 
Him three times with devotion and went to his own abode, which 
was intended (abhistam = abhipretam)...” by Sri Krsna, who was 
holding silence given that begging was taking place right before Him, 
because: jagad-dhata, for otherwise, in abandoning his position, the 
work related to the creation of the world would be discontinued. 
Thus it’s made to be understood that the fulfillment of what he 
cherishes will take place at the end of his tenure, by the logic in: 
yavad-adhikaram avasthitir adhikarikanam, “The condition of those 
appointed to a position of universal administration lasts for as long 
as the administration needs to take place" (Vedanta-sütra 3.3.33). 


Krama-sandarbha—Abhistam is also connected with bhümànam. 


Visvanatha Cakravarti—Brahma went to his abode, where the 
Lord wanted to despatch him (abhistam = abhistam bhagavatà 
prasthapayitum). These words need to be added because: jagad- 
dhata (the maker of the world)... (The rest is the same as Laghu- 
vaisnava-tosani. ) 


Baladeva Vidyabhüsana—Brahmà circumambulated Him three 
times and bowed to His feet (padayoh = pádau). He departed after 
being told: *Now you should take care of the business of the world; 
at the conclusion of it—by the logic in, yavad-adhikaram—, what 
you cherish will occur (abhistam = abhistam bhavi).” 


Vallabhacarya— After praising in this way, he circumambulated 
Bhüman—Him whose self, as the forms of infinite billions of 
universes, was shown earlier—and set out (pratyapadyata = 
prasthitah) for his abode.” 
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Vira-Raghava— Having praised Him with these vocatives in this 
way, and with attributes, as mentioned previously, Brahma, the 
maker of the world, circumambulated Bhüman—the Lord, whose 
form is compressed as a pastime though He is Bhuman—offered 
obeisances at both feet, and went to Satyaloka.” 


Sudarsana Suri (Suka-paksiyam)— Bhüman' signifies what is 
devoid of littleness in every way. In other words Bhüman is the form 
of bliss characterized by being colossal with forms, qualities and 
vibhütis of the svarüpa. Bhüman is desired (abhistam). Everyone 
wants happiness, therefore Bhüman is dear (abhistam = priyam) in 
terms of being desired to be attained. Bhüman is not different from 
Narayana due to being an Avatàra of Narayana, Para-Brahman. 
Thrice circumambulating Bhagavan, a pastime form (vibhava-rüpa), 
the third of the three: Para, Vyüha, and Vibhava, is proper.?? 


Vamsidhara Pandita—Or the syntactic connection is: trir abhistüya 
(after praising three times). There is a contradiction in the way it is 
said in the prose order (trih parikramya), in reference to this verse: 


eka càndyà raveh sapta tisro ganapateh smrtah | 
catasrah kesavasyoktah sivasyardha pradaksinà || 


“The tradition is one circumambulation for Candi, seven for the 
sun, three for Ganapati, four for Kesava, and one half for Siva." 


Ganga Sahaya—Abhistüya is poetic license. 


ANNOTATION 
There is a similar verse cited by Sanatana Gosvami: ekam candyam 
ravau sapta tisro dadyàd vinayake, catasrah kesave dadyat sive tv 
ardha-pradaksinam, “One should give one circumambulation to 


397 In Sri-Vaisnavism, the tattva of the Lord is explained in five divisions: 
Para (the original form), Vyüha (quadruple expansion), Vibhava (pastime 
forms) Antaryamin (Paramatman), and Arcanavatara (incarnation as 
an idol). There are two main schools of thought in Sri-Vaisnavism. Vira- 
Raghava says Sri Krsna is an Avatarin (along with Narayana) (Bhdgavata- 
candra-candrikà 10.14.14). 


Chapter Fourteen 585 


Durga, seven to the sun, and three to Gane$a. One should give four 
circumambulations to Kesava, but one half of a circumambulation 
to Siva" (Nrsimha Purana; Hari-bhakti-vildsa 8.394). There is a 
similar stanza: catur-varam bhramibhis tu jagat sarvam caracaram, 
krantam bhavati vipragrya tat-tirtha-gamanadhikam, “O topmost 
Brahmana, by going around four times, one goes beyond the 
whole world, consisting of moving and nonmoving beings. Such a 
circumambulation is superior to going to His holy places" (Skanda 
Purana, quoted in Bhakti-rasamrta-sindhu 1.2.136 and in Hari- 
bhakti-vilasa 8.398). Possibly, Brahma meant that he did not want to 
leave the world. Nevertheless, even a threefold circumambulation 
of Visnu is sanctioned: pradaksina-trayam kurydd yo visnor 
manujesvara, sarva-pàpa-vinirmukto | devendratvam | samasnute, 
^O ruler of men, a person who does three circumambulations of 
Visnu becomes freed from all sinful reactions and attains the state 
of the king of gods" (Hari-bhakti-vilasa 8.403). The next verse 
states: bhaktya kurvanti ye visnoh pradaksina-catustayam, te "pi 
yanti param sthanam sarva-lokottamottamam, “Even those who do 
four circumambulations of Visnu with devotion go to the supreme 
abode, which is higher than the highest planet of all" (Hari-bhakti- 
vilasa 8.404). 


10.14.42 


tato "nujfiapya bhagavan svabhuvam prag avasthitan | 
vatsan pulinam àninye yatha-purva-sakham svakam || 


tatah—afterward; anujnadpya—after giving permission to leave; 
bhagavan—the Lord; sva-bhuvam—to Brahma (“born by himself” 
or “born from Himself”); prak—before; avasthitan—situated; 
vatsan—the calves; pulinam—to the sandbank; dninye—brought; 
yatha-purva-sakham—where the previous sakhads were rightly 
situated; svakam—own (personal). 


tatah bhagavan svabhuvam anujfiapya prag(-vad) avasthitan vatsan 
svakam pulinam yathà-pürva-sakham Gninye. 


The Lord gave Brahma, who was born from Him, permission to 
leave. Then He brought the calves, busy like they had been, to His 
personal sandbank, where the companions were as before. 
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Sridhara Svami—" After being made to give permission to leave” 
(anujriapya = anujňām pradàpya). The sense is: prstvà (after being 
asked). Svabhuvam means brahmanam (to Brahma). Krsna brought 
the calves to the personal sanbank (svakam pulinam), where the 
companions were as before (yatha-pürva-sakham = yathà-pürvam 
sakhayah yasmin tat). 


Sanatana Gosvami—Here Suka says, “It’s not that he left by his own 
will.” “After giving permission to leave (anujfiapya = prasthàpya) to 
His son (sva-bhuvam = àtma-jam)..." His forgiveness of all offenses 
is implied. 

“Right after dismissing Brahma (tatah), He brought the calves, 
which were in the forest (avasthitah = vanàntar-vartamànàn) as 
before (prak = pürvam eva), to the sandbank of a pond (pulinam = 
sarah-pulinam).” The sandbank is His own (svakam): This portends 
either the place of His picnic or the place where the calves were 
previously located. 

Because it is not said whether they were brought and returned 
by Brahma or by the Lord, or if those boys and the calves were 
brought from somewhere, or if the boys were sitting, having arrived 
from somewhere, and because it is only said that by the removal 
of magic, He, who had gone to retrieve the calves after pacifying 
the boys while they were sitting for the purpose of a picnic on the 
sandbank, brought the calves at this time, it is clearly understood 
that they, bewildered by magic for one year, stayed for that long 
there and there. It is not obvious. How is it that they were not seen 
by other people, such as the cowherds? And why were they not 
troubled by cold, wind and the like? Because Maya has all powers. 

Someone might argue: “Why were they, who were in such a 
condition, neglected by the Lord, though He saw them? For this 
reason Brahma brought them somewhere, in Satyaloka, etc., in a 
place where they could not be seen by the Lord, bewildered them 
by magic and protected them.” That is not right because they were 
not brought for Brahma’s pleasure. In regard to this and so on it 
was already said, with mayasaye (on the bed of magic), that by the 
Lord's mercy they had no sorrow: “All the boys that were in Gokula, 
as well as the calves, are sleeping on the bed of my magic and have 
still not arisen" (10.13.41). Indeed, wherever they might be brought, 
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they could never be out of the Lord's vision. He has a body of dense 
jfiàna (awareness). 

That they were unseen for a moment and were searched here 
and there was either because of being highly affectionate or just 
to bewilder Brahma. This was said already. Thus it is proven that 
they stayed in that way there and there (the boys at the sandbank 
and the calves in the woodland). Hence Sri Svamipada wrote: nanv 
etavantam kalam katham tatraivopavistah katham ca ksut-pipasadi- 
vismaranam, “Someone might think: “How is it that they sat right 
there for such along time? And how could they forget about hunger, 
thirst, and the rest?" (Bhavartha-dipika 10.14.43) and so on. 

The two terms “yatha-purva-sakham,” which means yatha- 
pürvam sakhayah yasmin (the sandbank where the companions 
were as before), and “prdag-avasthitan” (the calves, busy as before) 
make one aware that everything—the boys, the calves, sitting for 
a picnic on the sandbank, etc.—was taking place like before. Yet 
it should be known that there was a slight increase of the bodies 
and so on due to one more year of age. Likewise it is also made to 
be understood that by the Lord's power the boys' behavior toward 
the mothers appeared to them as the behavior of their own boys, 
otherwise there would be the occurrence of a dissimilarity between 
those who were so situated for one year and those new ones. This is 
the general idea. 


Jiva Gosvami—Sva-bhuvam means átma-jam and so the forgiveness 
of all offenses is implied. Krsna gave him permission to leave. The 
sense is He asked with a smile: *Should I bring them now?" Giving 
him permission to leave was suggestive of a rebuke, derision, 
forgiveness, a favor, good conduct, and teaching him a lesson, all 
of which hinted at His omniscience. And it also suggests this: “I 
am happy with these calves and boys, though they are that kind of 
svarüpa, but I have good fun in pastimes only with those ones." 
“Afterward, that is, after giving Brahmà permission to leave, He 
brought the calves, which were busy as before in terms of activities 
and circumstances (prag avasthitàn = prag-vad eva cestavasthadibhih 
avasthitan), to His own sandbank, the place for His picnic, where the 
companions were as before," meaning their activities and situation 
had not changed (yathà-pürva-sakham = yatha-piirvam vartamanah 
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sakhayah yatra tat) (yatha-pürvam = pürva-vad = avasthà-cestady- 
anatikramena). 

It’s understood that Krsna too was like before: He had a morsel 
in hand, arrived there and was seen by them as if nothing had 
changed. All this harmonization is only the sublime power of Maya 
who is endowed with Sri Krsna’s will. Likewise, this too should be 
perceived: The mothers remembered the deeds of the new boys 
done in the past year, yet the recollection of those deeds was not 
meant to occur in the original boys. 


Visvanatha Cakravarti—Krsna gave permission to Brahma 
(svabhuvam = brahmanam)... by remaining silent. Given that 
Brahma had already requested Him to order him: anujanihi mam 
krsna, “Allow me to leave, Krsna” (verse 39), Brahma immediately 
understood, “Silence is a sign of consent.” Krsna, who had kept 
quiet from the beginning of the praise, did not give up His silence in 
order to continue His dramatic act, for the purpose of bewildering 
Brahma, undertaken as a little boy in a lineage of cow herders. In 
that regard, the dramatic act of searching for the boys and calves 
started in this manner: 


tato vatsan adrstvaitya puline "pi ca vatsa-pan | 
ubhav api vane krsno vicikaya samantatah || 


“Not seeing the calves there, coming back to the sandbank, and not 
seeing the calf herders either, Krsna searched for both of them all 
over the forest." (10.13.16) 


Being silent when Brahma's praise was begun, with naumidya te 
(verse 1), implied this: “Where does this four-faced guy come from? 
What is he trying to do? And why does he keep talking all the time? 
I’m eagerly preoccupied with finding My calves. I’m the little boy 
of a cowherd. I don’t understand.” Being silent now, at the end, 
was the end of the dramatic act. Hence the ignorance of His great 
aisvarya was dramatically acted by Krsna in front of Brahma, who is 
subordinate to Him. That was said with the word natyam (the act), 
in tatrodvahat pasupa-vamsa-sisutva-natyam and so on, “There, 
Paramesthin saw Brahman, which is nondual, supreme and infinite, 
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and the awareness of which is unfathomable. While upholding, 
with a morsel in hand, the act of being a little boy in a lineage of 
cowherds, It was searching all alone here and there for the calves 
and the companions as before" (10.13.61). 

However, in front of Vraje$vari and other contributors of 
Rasa such as vatsalya, the ignorance, exhibited by Krsna, who is 
subordinate to their great love, of His own great aisvarya, which was 
covered by the sweetness of their great love, was genuine; in this 
regard, playacting ignorance did not happen. This type of ignorance 
is not meant by that word natyam. It should be discerned in this 
manner. 

“He brought the calves, which were busy (avasthitàn), with 
activities such as grazing grass, just like before (prak = prag-vad 
eva), to His personal sandbank, the place for His picnic." What is the 
sandbank like? yatha-pürva-sakham, “that where the companions 
were present as before," that is, they were sitting as before, etc. 
(= yathá-pürvam | pürvopavesádikam | anatikramya | aparityajya 
vartamanah sakhayah yatra tat). The end of the compound is poetic 
license.?* 

Or yathà-pürva-sakham is construed as: yathà yathavad eva 
sthitah pürva-sakhah svarüpa-bhüta-sakhebhyah pürve sakhayo 
yatra tat, ^where the previous companions were rightly situated 
(yatha = yathavad eva sthitah),” meaning the companions there were 
the ones before the companions that were His svarüpa.?? 


Sudarsana Süri—Or sva-kam means the sandbank is where He has 
happiness (= svasya kam sukham yasmin tat pulinam). 


Vallabhacarya— Until Brahma goes to his abode and brings the boys 


398 Ganga Sahaya says the proper form is yathà-pürva-sakhim 
(Anvitartha-prakasika). This is because the word sakhi changes to sakha 
only when it is the last word in a tatpurusa compound: rajahah-sakhibhyas 
tac, “The suffix /t/a/c/] is applied after rajan, ahan, and sakhi [when any of 
these words is last in a tatpurusa] (Astadhyayi 5.4.91) (HNV 1071). That 
compound is a bahuvrihi. 

399 There is no poetic license here because at first the compound pürva- 
sakha is made, by the rule rajahah-sakhibhyas tac, given that it is a karma- 
dharaya compound, included in the category of tatpurusa. Then the word 
yatha is added to make the bahuvrihi compound yatha-purva-sakham. 
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and the calves, Krsna, giving permission to Brahma, brought the 
calves, situated as before, to the sandbank, where the companions 
were as before. Firstly He put the companions on the sandbank as 
before, thereafter He as if went to bring the calves, and so it is said: 
vatsàn pulinam àninye. 


Giridhara Lala—Krsna gave Brahma permission to leave. There- 
after, while Brahmà might be bringing the boys and calves from 
his abode, by His power Krsna brought them. Thus, at first He put 
the boys on the sandbank as before, and then He went to fetch the 
calves. Thereafter He brought the calves to the sandbank, where the 
companions were located as before. Krsna did not want to wait for 
Brahma to return them. 

Bhagavat-prasada Acarya—" After ordering Brahma,” with a wink, 
*He brought the calves which were situated before." This means 
He brought the calves which Brahma had just brought and put in 
His visual range. He brought the calves to the sandbank, where the 
companions were located as before. Itis His own sandbank, meaning 
He had chosen that place earlier. 


Ganga Sahaya—Sva-bhuvam denotes svayam-bhuvam (him, born 
by himself): Brahma. *The Lord brought the calves, which were 
busy before that (tatah pràg avasthitan), to the sandbank.” At first 
He brought the boys to the sandbank, and after that He brought the 
calves there. 


ANNOTATION 
For Visvanatha Cakravarti’s explanation, consult his commentary 
on text 10.13.20. In his opinion, there is no question of the boys’ 
returning because the boys and the calves existed in a separate 
dimension. Yogamaya covered the real boys and calves. Brahma 
stole boys and calves fashioned by the external Maya (Sarartha- 
darsini 10.13.15). 


10.14.43 
ekasminn api yate 'bde pranesam cantaratmanah | 
krsna-mayahata rajan ksanardham menire ’rbhakah || 
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ekasmin api yate abde—although one year had gone; prana-isam— 
Krsna (the Lord of the life force); ca—and [their mothers etc.]; 
antara—without; dtmanah—their; krsna-maya—by Yogamaya 
(“Krsna’s Maya"); ahatah—struck; rajan—O king; ksana-ardham— 
half of a moment; menire arbhakah—the little boys thought. 


rajan! arbhakah atmanah pranesam antará ekasmin abde yàte api 
(sati), krsna-mayahatah (santah), ksanardham (vrttam) menire. 


O king, although one year had elapsed without Krsna, the master of 
their life force, the little boys, struck by Krsna's Maya, thought half 
a moment had passed. 


Sridhara Svami—Someone might think: “How is it that they sat 
right there for such a long time? And how could they forget about 
hunger, thirst, and the rest?” Therefore Suka speaks this verse and 
the next. 

“Though one year had passed, even without Krsna (pranesam 
antara = krsnam vinà api)...” In separation from a dear one, a 
moment seems more than a year. Nonetheless, “struck by Maya, 
they thought of half a moment (ksanardham menire).” 


Sanatana Gosvami—The word dtmanah is syntactically connected 
in one of two ways: (1) atmanah svasya pranesam, “the master of 
their (atmanah = svasya) life force,” or (2) atmanah sri-krsnasya 
mayahatah, “struck by the Maya of the Soul, Sri Krsna.” 

Although the maya (magic) was only Brahma's, only bhagavati, 
being permitted by the Lord, turned out.^? Therefore previously 
Baladeva thought: prayo mayastu me bhartuh, “Most likely, it is the 
illusory power of my master” (10.13.37). Thus, everything makes 
sense. And that was already written earlier. Hence, “They were 


400 In Brhad-vaisnava-tosani 10.1.42, Sanatana Gosvami used the word 
bhagavati to denote Maha-maya. In the Tosanis, it is indicated that Maha- 
maya has an aspect of cit-sakti, in the form of the Lord's will (10.1.25). It was 
shown in the appendix of chapter four that in the Purdnas the term Maya 
is one entity which has two aspects: Mahà-màyà and Yogamaya and that in 
truth Maha-maya is an expansion of Yogamaya. 
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overtaken by that Maya" (mayahatah = tayà vyaptah). 

The reason for being the master of their life force is: krsnam, 
which means Sri-vallavendra-kumaram (the boy of the king of 
cowherds).' Moreover, arbhakah (little boys) signifies sri-nanda- 
vraja-balakah (little boys of the village). The vocative rajan (king) is 
said on account of being completely amazed. 


Jiva Gosvami—(Additions are underlined.) Here he says, “Their 
ignorance of time too occurred only by Maya.” The word atmanah 
is syntactically connected in one of two ways: (1) atmanah svasya 
pranesam, “the master of their (atmanah = svasya) life force,” or (2) 
atmanah $ri-krsnasya mayahatah, “struck by the Maya of the Soul, 
Sri Krsna.” 

Although the maya (magic) was only Brahma's, only bhagavati, 
being permitted by the Lord, turned out. Therefore previously 
Baladeva thought: prayo mayastu me bhartuh, “Most likely, it is the 
illusory power of my master" (10.13.37). Although that is impossible, 
it is not so impossible, considering that the Lord's His icchà-sakti 
(desire potency) is more powerful than all other potencies. Hence, 
"They were mentally struck by it (maya hatah = tayà pratibaddhah).” 
Amara-kosa states: mano-hatah pratihatah pratibaddho hatas ca 
sah, *Mano-hata, pratihata, pratibaddha, and hata are synonymous” 
(3.1.41). 

The reason for being the master of their life force is: krsnam, 
which means vallavendra-kumaram. (the boy of the king of 
cowherds). Moreover, “The boys thought (arbhakàáh menire) that 
five instants had passed" (ksanardham = pala-paricakam). In their 
perception, there had been no change of hour, day or season. The 
vocative rdjan is said on account of being completely amazed. 


Visvanatha Cakravarti—In four verses Suka says: An ignorance of 
so much time and the remainder of Krsna’s picnic pastime (bhojana- 
lilà) in the same way with them are due to the influence of the 
sublime power of Yogamaya, which is hard to grasp logically. Krsna 


401 This is reiterated by Jiva Gosvàmi. It seems that he and Sanatana 
Gosvami had the reading krsnam mayahatà instead of krsna-mayahata. 
Krsnam is then taken as an adjective of pranesam. But that reading is not 
mentioned anywhere. 
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still had a morsel in hand. 

The words atmanah pranesam antarà denotes: svasya pranesam 
krsnam vind api (even without Krsna, the master of their life force). 
"They were covered (ahatah = avrtah) by Yogamaya.” 


Baladeva Vidyabhüsana— The boys were covered by Krsna's 
Maya, known as Yogamaya.” 


10.14.44 


kim kim na vismarantiha maya-mohita-cetasah | 
yan-mohitam jagat sarvam abhiksnam vismrtatmakam | 


kim—(a word used to intensify the question); kim na vismaranti— 
they do not forget what?; iha—here (in this world); maya-mohita- 
cetasah—they whose minds are bewildered by Maya; yat—by which 
[Maya]; mohitam—bewildered; jagat sarvam—the whole world; 
abhiksnam—constantly; vismrta-atmakam—by whom the soul is 
forgotten (or by whom the happiness (kam) of the soul is forgotten). 


(janah) maya-mohita-cetasah iha (jagati) kim kim na vismaranti? 
jagat sarvam | yan-mohitam (sat) abhiksnam  vismrtatmakam 
(bhavati). 


In this world, what is it that people, whose minds are bewildered 
by Maya, do not forget? Bemuddled by Maya, the whole world 
constantly forgets the soul. 


Sridhara Svami—‘“Bewildered by her, Maya (yan-mohitam = 
yaya máyayà mohitam), the world is repeatedly (abhiksnam = 
punah punah) a thing by means of which only the soul is forgotten 
(vismrtatmakam = vismrtah ātmā eva yena tat tatha).” 


Sanatana Gosvami—/ha means jagati (in this world). Vismrtatmakam 
signifies either vismrtah atma eva yena tat (by means of which 
only the soul is forgotten) or sarva-vyapakah bhagavan api yena 
tat (by means of which even the Lord, though He pervades all, is 
forgotten). The ‘whole’ world (sarvam) is said in consideration of the 
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bewilderment of Indra and others. The term abhiksnam (repeatedly) 
is used because there is a repeated (muhur) forgetfulness of the soul, 
though it is remembered or though it was made to be remembered 
somewhere, somehow. The greatness of the bewilderment is told 
thus. 


Jiva Gosvami—Suka gives an example of forgetfulness. Jha means 
jagati. Abhiksnam is said because of repeatedly (muhur) forgetting 
about the soul, which is distinct from the two bodies, in deep sleep, or 
else in books. The greatness of bewilderment is told thus. Therefore 
the idea is: Maya has the power of the Lord's will (bhagavad-iccha); 
her being a bewilderer in those who have such fortgetfulness takes 
place. 


Krama-sandarbha—All inconclusive reasoning in this regard 
is obstructed only by Maya. And that maya (lit. magic) became 
Brahma’s since he was permitted by the Lord. Therefore Sankarsana 
said: prayo mayastu me bhartuh, “Most likely, it is the illusory power 
of my master" (10.13.37). “The whole world is constantly bewildered 
by Maya (abhiksnam yan-mohitam = abhiksnam yaya mohitam)." 


Visvanatha Cakravarti—In this verse he gives an example in terms 
of a similarity, in the external Maya, of Yogamaya’s power of 
bewildering. Vismrtatmakam is construed as: vismrtah ātmā yena 
tat, “the entire world, by whom the soul is forgotten.” In the exact 
same way, for one year Yogamaya made them forget the sorrow of 
separation from Krsna. 


Baladeva Vidyabhisana—He illustrates that Yogamaya is Tri- 
guna in terms of the similarity of the attribute of bewildering. “In 
this world (iha = jagati), what is it that people, whose minds are 
bewildered by Tri-guna Maya (mdayda-mohita-cetasah = māyayā 
trigunayá mohitani cetamsi yesam te) do not forget?" 


Vallabhacarya—“ What is it that people, whose minds are bewildered 
by Maya, do not forget, given that (yad = yasmát) the whole world, 
being bewildered (yan mohitam = yasmat mohitam sat), repeatedly 
forgets the soul?” 
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10.14.45 
ücus ca suhrdah krsnam svagatam te ’tiramhasa | 
naiko "py abhoji kavala ehitah sadhu bhujyatam || 


ücuh—spoke; ca—and (or a verse filler); suhrdah—the friends; 
krsnam—to Krsna; sv-dgatam—the act of nicely arriving (or 
svagatam—welcome); te—they (or [welcome] to You) (or byYou); 
atiramhasa—extremely rapidly; na—not; ekah—one; api—even; 
abhoji—was eaten; kavalah—morsel; ehi—come; itah—here; 
sadhu—in a good way; bhujyatam—eating should be done. 


suhrdah krsnam (prati) “te atiramhasa svagatam. (asmabhih tu) 
ekah api kavalah (tvayà vina) na abhoji. (tasmat tvam) iha ehi. sadhu 
bhujyatam” (iti) ticuh. 


Krsna’s friends said to Him: “You came back nicely, with great 
speed! We have not even eaten one morsel. Come here. Let’s eat in 
a good way.” 


Sridhara Svami—A fter this, they also spoke (dcus ca) in this way: 
“Properly returning was very rapidly done by You (svagatam te 
"tiramhasá = tvayá ativegena samyag agatam). Not even one morsel 
(kavalah = gràsah) was eaten (na abhoji = na bhuktah) without 
You. Come here. You should eat without distraction (sddhu = 
aviksepena).” 


Sanatana Gosvami—“Arriving—which involved bringing all the 
groups of calves—was easily done (sv-dgatam = sukhena agatam).” 
The rest was explained by Sridhara Svami. Another explanation of 
naiko ’py abhoji kavalah is: tvayà ekah api kavalah na abhoji, “not 
even one morsel was eaten by You,” insofar as He had the same 
morsel in hand. Therefore, “Come here, that is, enter in this place 
within our circle. Eating should take place (bhujyatam) properly 
(sadhu = samyag yathà syat tatha), in the manner of completely 
filling Your belly.” 


Jiva Gosvami—(Additions are underlined.) “Arriving—which 
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involved bringing all the groups of calves—was easily done (sv- 
ágatam = sukhena àgatam)." It’s understood that by the Lord's 
sublime greatness, He still had the same morsel though one year 
had passed. The rest is by Sridhara Svāmī. Alternatively: tvayà api 
ekah api kavalah na abhoji, “not even one morsel was eaten by 
You either,” insofar as He had the same morsel in hand. Therefore, 
“Come here, that is, enter in this place within our circle. Eating 
should take place (bhujyatam) properly (sadhu = samyag yathà syat 
tatha). There is no need to look for the calves anymore.” 


Visvanatha Cakravarti—“The little boys (suhrdah = arbhakah) 
said: “Arriving was easily done (sv-dgatam = sukhena eva agatam), 
extremely quickly (atiramhasa). We thought that You would take 
about one hour to return with them, but You came back in a flash. 
Not even one morsel (kavalah = grasah) was eaten without You, 
therefore come here.” 


Baladeva Vidyabhüsana— Te means tvayá (by You). 


ANNOTATION 

In Jiva Gosvami's grammar, the form fe, in the genitive case, is 
proper because svdgatam is in the passive impersonal. The rule 
is: vartamane bhave ca ktasya yoge kartari sasthi và, “The genitive 
case is optional in the word expressive of the doer of the action, 
when the suffix /k/ta is connected in the sense of either vartamana 
(present tense) or bhava (passive impersonal)” (Hari-naémamrta- 
vyákarana 646). Panini does not accept this usage of the genitive 
case. His corresponding sūtra is: ktasya ca vartamane, “The genitive 
case is used when /k/ta is ordained in the present tense” (Astadhyayi 
2.3.67). 


10.14.46 
tato hasan hrsikeso ’bhyavahrtya saharbhakaih | 
darsayams carmdajagaram nyavartata vandd vrajam || 


tatah—afterward; hasan—smiling (or laughing); hrsikesah—Krsna 
(“the master of the senses”); abhyavahrtya—after eating; saha 
arbhakaih—with the little boys; darsayan—while showing; carma— 
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the skin; djagaram—pertaining to the boa; nyavartata—He returned; 
vanat—from the forest; vrajam—to the cowherd village. 


tatah hrsikesah hasan arbhakaih saha abhyavahrtya carma ajagaram 
darsayan vanad vrajam nyavartata. 


Then Hrsikesa had a picnic with the boys while laughing. He 
returned from the forest to the cowherd village, showing the boa's 
skin along the way. 


Sridhara Svami—A bAyavahrtya means bhuktvà (after eating). 


Sanatana Gosvami—He was laughing either because of hearing 
their words, which were innocent due to Maya, or because of an 
upsurge of rapture by not hearing a statement suggestive of sorrow 
and the like. 

*Having eaten with the boys" (arbhakaih saha abhyavahrtya) 
implies that, without them, for all this time He had not eaten 
anything. Someone might wonder: *Then how could it be tolerated 
by Sri Yasoda and others?" In that regard he says: hrsikesah, “He 
gives an impulse to all the functions of the senses” (= sarvendriya- 
vrtti-pravartakah). This means their minds were possessed by 
the idea: “Let’s eat,” by the cleverness of imitative gestures. For 
example, that happened in the case of Laksmana and Sri Rama: 
That is well known in the Puranas. Or, although He had no appetite, 
He ate for their satisfaction, and after a while He ate with great 
appetite by naturally giving an impulse to His senses due to the good 
taste, texture and aroma of the food. 

“He returned (nyavartata) to the cowherd village (vrajam = 
vrajam prati).” In the reading nivavarta, the meaning is the same. 
“Showing the boa’s skin” was for the purpose of remembering it 
in order to narrate in Vraja the killing of Aghasura. That skin was 
concealed by the Lord and safeguarded by Maya for all this time. 


Jiva Gosvami—(Additions are underlined.) He was laughing 
because of hearing the words of those boys, who were innocent due 
to Maya, and because of an upsurge of rapture by not hearing a 
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statement suggestive of sorrow and the like. The name Hrsikesa is 
used on account of being most dear. “He returned (nyavartata) to 
the cowherd village." In the reading niravartat, the meaning is the 
same; the parasmaipada is poetic license. “Showing the boa's skin” 
was for the purpose of narrating in Vraja the killing of Aghasura. 
That skin was concealed by the Lord and safeguarded by Maya for 
all this time. 


Visvanatha Cakravarti—Hasan (while smiling, laughing) is said 
because He was observing their bliss. Concerning abhyavahrtya 
(after eating): Although one year had elapsed, the rice, the 
vegetables, and the rest of the food had not changed more than any 
food changes after a moment. The gist is the food did not generate 
distaste. 

Regarding darsayan (while showing): “Friends! This snake, 
which died today, still remains intermingled with fat and blood. 
Take a look!" It's understood that for all this time those various 
things were covered by Yogamaya to make the renown in Vraja of 
the killing of it. “He desisted (nyavartata) from amusements in the 
forest (vanat = vana-viharanát) and went—the verb jagama needs to 
be added—to the cowherd village.” 


Baladeva Vidyabhüsana— The snake's skin had dried up. “He went 
(nyavartata = jagama), from the forest, that is, from playing in the 
forest (vanàt = vana-vihárát), to the cowherd village." 


10.14.47 
barha-prasüna-vana-dhatu-vicitritangah 
proddama-venu-dala-srnga-ravotsavadhyah | 
vatsàn grnann anuga-gita-pavitra-kirtir 
gopi-drg-utsava-drsih pravivesa gostham |l 
(vasanta-tilakà) 


barha—with peacock tail feathers; prasiina—blossoms; vana- 
dhatu—and forestial minerals; vicitrita-angah—whose limbs were 
especially colorful; proddama—extraordinary (or very elevated); 
venu—of flutes; dala—leaves used as whistles; $rriga—and horns; 
rava-utsava-àdhyah—opulent with a festival, which is the sounds; 
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vatsan—the calves; grnan—calling; anuga-gita—sung by followers; 
pavitra—pure (or is the means of purification); kirtih —whose 
fame; gopi-drk-utsava-drsih—the sight of whom is a festival for the 
cowherd ladies’ eyes; pravivesa—entered; gostham—the cowherd 
village. 


(sri-krsnah) | barha-prasüna-vana-dhátu-vicitritangah proddama- 
venu-dala-srnga-ravotsavadhyah vatsdn grnan anuga-gita-pavitra- 
kirtih gopi-drg-utsava-drsih gostham pravivesa. 


Calling the calves, He entered the village. His limbs were especially 
colorful with blossoms, peacock tail feathers, and forestial minerals. 
He was opulent with a festival, the extraordinary sounds of flutes, 
leaves for whistling, and horns. His fame, a purifier, was sung by the 
followers. The sight of Him was a festival for the ladies’ eyes. 


Sridhara Svami—“He was replete with a festival along with the 
sounds of flutes and of other extraordinary instruments (proddama- 
venu-dala-srnga-ravotsavadhyah = proddamah  venv-adih tasya 
ravaih utsavah tena Gdhyah sampannah). He entered the village 
while calling the calves by making sweet souns (grnan = upalalanaih 
ahvayan). The sight of Him is a festival for the ladies’ eyes” (gopi- 
drg-utsava-drsih = gopi-drsam utsava-rüpaà drsih darsanam yasya 
sah). 


Sanatana Gosvami—With a certain forestial apparel due to the 
great joy of being with the calves and the boys who are His favorite 
companions, He went inside the cowherd village (gostham pravivesa 
= vrajantar jagama) while generating the visual bliss of the women 
in the cowherd village. 

Vana-dhàtu means gairika (ochre): The compound barha- 
prastna-vana-dhatu-vicitritangah signifies: “He by whom the limbs 
are decorated in a special way with peacock tails feathers and so 
on,” or “His limbs are decorated by the companions with those 
things." (= barhadibhih visesena citrani bhüsitàni angani yena, kimva 
sakhibhir yasya sah) 

Therefore: proddama-venu-dala-srnga-ravotsavadhyah, “He 
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is opulent with a festival by the very high sounds of flutes, leaves 
(for whistling), and horns,” or “He is opulent with a festival, which 
is those sounds,” or “He is opulent with those sounds and with a 
festival: the dancing, singing, and so on.” (= proddamah atyuccah 
yah venu-dala-srnganam ravah tena sah eva utsavah, kimva utsavah 
ca nrtya-gitádi-rüpah tena adhyah) 

Hence: anuga-gita-pavitra-kirtih, “His fame, the form of the 
killing of Aghasura and others, which is pure, or which purifies the 
world, is sung by the followers, meaning it is loudly glorified with 
rhythm, etc., in such a way that there are nice sounds like those in a 
song, with profuse joy by those boys." (= anugaih taih eva balakaih 
gità harsa-bharena gita-vat susvaram taladi-sahitam uccaih kirtita 
pavitrà nirmalà jagat-pavini và kirtih aghásuradi-vadha-rüpà yasya) 

All the women of the cowherd village, beginning from Sri 
Yasoda, are meant by the word gopi because of the occurrence of the 
superior visual bliss of theirs too right at this time by the abundance 
of the joy of seeing Sri Krsna. 

Or they are Sri Radha and other beautiful ladies who are most 
dear to Sri Krsna, because of the accomplishment of a festival only 
for their eyes by seeing Him in a special way. 


Jiva Gosvami—(The commentary is the same except the last 
paragraph. In addition:) It is thus shown that His friendship with 
these ones was deeper than it was with those who were avirbhavas 
of Himself. 


Visvanatha Cakravarti—Grnan means: upalalanaih ahvayan, “while 
calling with verbal caresses.” Gopi-drg-utsava-drsih 1s construed 
as: gopinam vatsalanam drsam usatva-rüpa drsih darsanam yasya 
sah, “He the sight of whom is the form of a festival for the eyes of 
cowherd ladies who are motherly affectionate.” 


Baladeva Vidyabhüsana— The word proddama-venu-dala-srnga- 
ravotsavadhyah means: proddamah atyuccah venv-ddi-ravah tena 
utsavena adhyah, “He was richly endowed with a festival, the very 
high sounds of flutes and so on.” Anuga-gita-pavitra-kirtih portends: 
anugaih taih bàlaih gità pavitra kirtih agha-vadhadi-rüpà yasya sah, 
“He whose fame, the form of the killing of Agha, etc., is pure and is 
sung by the followers, those boys." 
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10.14.48 
adyanena maha-vyalo yasoda-nanda-siinuna | 
hato ’vita vayam casmad iti bala vraje jaguh || 


adya—today; anena—by Him; maha-vyalah—a big serpent; yasoda- 
nanda-sununa—by the son of Yasoda and of Nanda; hatah—was 
killed; avitah vayam ca—and we were protected; asmat—from this 
[big snake]; iti—(marks the end of the quotation); balah—the boys; 
vraje—in the cowherd village; jaguh—sang (spoke). 


“adya maha-vydlah anena yasoda-nanda-stiinuna hatah, vayam ca 
asmad avitah” iti balah vraje jaguh. 


The boys sang in the cowherd village: “Today a big serpent was 
killed by Him, the son of Yasoda and Nanda, and we were saved 
from it.” 


Sridhara Svami—“We were saved (avitah = raksitah) from this big 
snake (asmat = maha-vyalat) by Him." In point of yasodà-nanda- 
sünuná (by the son of Yasoda and Nanda): Two kinds of statements 
were condensed into one. Some boys said “by Yasoda’s son,” and 
others said “by Nanda’s son.” Alternatively: yasodam nandayati 
iti ya$odà-nandah sah ca asau sünuh ca iti tathà tena, “by Him who 
delights Ya$oda and is a son." 


Sanatana Gosvami—Yasoddnanda-sinunad means: yasodayah 
ānanda-rūpa-sūnunā (by the son who is Ya$oda's bliss), because she 
was elated due to those feats of His. 


Jiva Gosvami— Yaśodānanda-sūnunā connotes: matr-kulotpannaih 
yas$odà-sünuna anyaih nanda-sünunà, “by Yasoda’s son according 
to those who were born in the mother’s family, who is Nanda’s son 
according to others.” It’s understood that it is enounced in this way. 
Or, the praise of both without distinguishing between them due to 
great satisfaction is for the sake of hinting at the fact that the village 
residents have good fortune because of those two. 
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Visvanatha Cakravarti— And we were protected (vayam ca avitah) 
from that big snake (asmat = tasmad maha-vyalat) by the son because 
of whom Ya$oda and Nanda have good fortune." Here “good 
fortune” which means either bliss or fame (yasodà-nanda-sünunà = 
yasoda-nandayoh bhagyam anandah yasah và yasmat tatha-bhütena 
sünund). This is a karma-dhàraya compound wherein the middle 
word was deleted, given that the compound is a saka-parthivadi.*” 


Baladeva Vidyabhusana—Yasodd-nanda-siinuna signifies: mātr- 
paksiyaih yasoda-suünuh iti pitr-paksiyaih nanda-siinuh iti ca uktena, 
“by Him who is said to be Yasoda’s son by those who are on the 
mother's side and Nanda's son by those who are on the father's 
side." 


10.14.49 
rajovaca 
brahman parodbhave krsne iyan prema katham bhavet | 
yo ’bhiita-piirvas tokesu svodbhavesv api kathyatam || 


raja uvaca—the king said; brahman—O Brahmana; para-udbhave— 
whose origination is from another; krsne—for Krsna; iyan—so 
much; prema—love; katham—how; bhavet—can be; yah—which 
[love]; abhüta-pürvah—previously nonexistent; tokesu—for the 
children; sva-udbhavesu—whose origination is from them; api— 
even; kathyatam—tt should be told. 


raja uváca—brahman! yah (prema) tokesu svodbhavesu api abhüta- 
pürvah (abhavat), (sah) iyan prema parodbhave krsne (sridamadi- 
rüpe) katham bhavet? (tatra upapattih tvaya) kathyatam. 


Visvanatha Cakravarti / Baladeva Vidyabhüsana— 

Sri-raja uváca—brahman! parodbhave (nanda-putre) krsne tokesu 
svodbhavesu api yah (prema) abhüta-pürvah, (sah) iyan prema 
katham bhavet? (tat) kathyatam. 


402 The saka-parthivádis are an indefinite group of compounds where 
a middle word was deleted in the construction. For the details, consult the 
footnote in Sarartha-darsini 10.8.36. 
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The king said: “Brahmana, kindly explain how a previously 
nonexistent love for their own children became so much love for 
Krsna, another's son.” 


Sridhara Svami—In this verse Pariksit inquires about the love they 
had for Krsna, another’s son, which was superior to the love they 
had for their own children and which was told with the stanzas 
beginning from: 


vrajaukasam sva-tokesu sneha-vally Gbdam anv-aham | 
sanair nihsima vavrdhe yatha krsne tv apürva-vat || 


“The Vrajavasis’ creeper of love for their offsprings unlimitedly 
expanded, gradually, like the creeper of their love for Krsna Himself 
was growing as if it were unprecedented. It was so every day for one 
year.” (10.13.26) 


Sanatana Gosvami—As a pun, the vocative brahman (O Brahmana, 
or O Veda) implies “You are the Vedas in person. You know 
everything.” 

“How could this much (iydn = etavan) love occur? So much 
(yah = yàvàn) love is unprecedented.” Concerning parodbhave 
(another’s son): They knew Krsna as Yasoda’s son, not as God. That 
is why they loved Him more than they loved their own children. But 
someone might argue: “By nature, parents love their children more 
than they love the children of others. If they truly and naturally 
loved Him more than they loved their own children, what is the 
logical reasoning in that?” This is exactly what Pariksit is asking, 
with katham (how). 

Kathyatam (tell) signifies: tad niriipyatam (it should be 
explained). In this way the question only regards the manner it took 
place. Pariksit is not questioning the propriety of it. 

Or Pariksit’s question relates to some ascetic sages seated in 
the assembly: He knew they loved their sons more than they loved 
God, and so he asks the question as if to deride them. In that sense, 
katham means kutah (why). 
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Jiva Gosvami—Pariksit thinks, *But usually, so much affection 
occurs in one of three ways, in terms of either (1) the beauty of the 
object, (2) a special possessiveness for the object, and (3) a family 
relationship. 

"The first category does not apply in this case because when 
Krsna had the forms of those boys He looked just like they did, and 
so there was no difference in beauty. That was stated with yavat- 
vatsa-pa, “Krsna, the unborn one, the underlying identity of all, was 
so many small bodies of calf herders and of calves, in whichever way 
their hands, feet, and other body parts were," and so on (10.13.19). 

"The second category too does not apply because there was 
no change in the mother-son relationship. The third one occurred 
in Rukmini, Pradyumna's mother, when Pradyumna arrived (her 
breasts became moist out of affection) (10.55.30), but Krsna's case 
is the opposite (He is not their real son). Then why was it said: 
vrajaukasam sva-tokesu and so on? (10.13.26 cited above)." With 
this in mind, Pariksit inquires with the desire to either understand 
the particularity or make others understand. 

“Why did they have so much love for Krsna?” The sense of 
the question is: “for Sri Krsna who was manifest as the names and 
forms of $ridàmà and others," but not “for Him who was manifest 
only as His very own identity.” Yah denotes yavan (as much). Here, 
the mention that Krsna was born from other parents (parodbhave) 
is said only in conformity with the philosophical conclusion told 
in: nandas tv àtmaja utpanne, “Nanda, however, became euphoric 
when a son was born” (10.5.1), otherwise the question would also 
refer to Nanda and Ya$oda. But this was never portrayed that way 
previously. (Nanda and Yasoda’s love for Krsna was never said to 
be love for Him who is the son of Vasudeva and Devaki.) 

Or the question relates to Krsna Himself, in reference to: 
yathà krsne tv apürva-vat, “like the creeper of their love for Krsna 
Himself was growing as if it were unprecedented" (10.13.26). In 
this interpretation, the first category, the beauty of the object, 
applies. Krsna Himself is indeed more beautiful than their boys. 
Not only that, the two other categories are meant to be expressed 
as enhanced. (The mothers' possessiveness for Krsna was greater 
than their possessiveness for Krsna in the form of their sons, and so 
was their sense of kinship.) The question is asked with the intent to 
understand the philosophical logic behind this. 
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Visvanatha Cakravarti—A love for Krsna, another's son, that was 
superior to their own children was implied with the verses beginning 
from: vrajaukasam sva-tokesu... (see above). He inquires about it 
here. 

The prose order is: parodbhave nanda-putre svodbhavesu sva- 
sva-putresv api yah prema abhüta-pürvah, “The love for both Krsna, 
who was born from another, meaning He is Nanda’s son, and their 
respective sons (svodbhavesv api = sva-sva-putresu api) did not exist 
before Brahma’s bewilderment (abhüta-pürvah = brahma-mohanat 
pürvam na bhütah)." 

The question is asked because it contradicts what normally 
happens: Parents love their child more than they love another's 
child, even if their child is inferior to some degree. 


10.14.50 
Sri-Suka uvàca 
sarvesam api bhütanam nrpa svatmaiva vallabhah | 
itare 'patya-vittadyàs tad-vallabhatayaiva hi || 


$ri-Sukah uvaca—Sri Suka said; sarvesàm api bhiitanam—for all 
beings; nrpa—O king; sva-dtma—one’s self (the soul); eva—only; 
vallabhah—[is] dear; itare—others; apatya—descendants; vitta— 
wealth; adyah—and so on (“the first of which [others] are"); tat- 
vallabhataya—due to the dearness of it; eva—only; hi—indeed. 


nrpa! sarvesam api bhiitanam svatma eva vallabhah (asti). itare 
apatya-vittadyah (tu) tad-vallabhataya eva hi (vallabhah bhavanti). 


Sri Suka said: To all beings, only one's self is dear, O king! Indeed, 
others, such as offsprings, and wealth, are dear only due to the 
dearness of it. 


Sridhara Svami— "Since Sri Krsna is directly the Soul, having more 
love for Him than for those that pertain to oneself is proper." 
To express this, in five verses, right at first he shows that to like 
oneself is natural, but to like others is conditional (contingent on it) 
(upadhika). 
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Sanatana Gosvami—Paramatma is Sri Krsna. He is dearer to one's 
self than everyone else is. In order to signify this, in five verses he 
says: “To like oneself is automatic, but to like others is conditional.” 

“Only one's self (svdtmd = svasya dtmda) is dear.” This is said 
because of seeing a difference with the souls of others, due to the 
absence of complete jfidna (awareness, trance). Or the reason 
is simply that the dearness of oneself is an automatic and direct 
experience. 

The word adya (etc.) implies the inclusion of a house, the wife, 
and so on. The body is not mentioned, even though it is dearer 
than one's children and the rest, because this dearness of the body 
is going to be described in verse 52, specifically in connection with 
the mentality of those who are attached to the body as the self. Or, 
that too is included by the word adya. Not clearly mentioning it is 
because the dearness of it is obvious. 

The drift of the vocative rajan (king) is: “Whatever is dear to 
kings of your kind, such as protecting the citizens, is so just because 
the self is dear.” With hi (indeed), Suka emphasizes that there are 
indeed proofs of this experience. 


Jiva Gosvami—(Additions are underlined.) Paramatma is Sri 
Krsna. He is dearer to one's self than everyone else is. In order to 
signify this, in five verses he says: “To like oneself is automatic, but 
to like others is additional." At first: svatma (one's self): This is said 
merely in terms of being the ego, the sense of “T”, by the absence 
of the discernment between the body and the soul, the possessor of 
the body. This is for the sake of excluding the idea that love for an 
object of possessiveness from that perspective is genuine. 

The drift of the vocative rajan (king) is: “Whatever is dear to 
kings of your kind, such as protecting the citizens due to dharma, is 
so just because the self is dear.” With hi (indeed), Suka emphasizes 
that there are indeed proofs of this experience. 


Visvanatha Cakravarti—“O king, there is more love for oneself, in 
terms of being the focal point of the sense of ‘I’, than for sons et al. 
which are objects of possessiveness. This worldly custom should be 
perceived at first. Only afterward will the philosophical conclusion 
of this take place." Suka speaks this way in five verses in order to 
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state the fundamental truth in verse 55. 

Vallabha (dear) denotes an object of love from the mundane 
viewpoint. That kind of love differs for different bodies, as stated in 
the words beginning from itare (others). 


Baladeva Vidyabhüsana—In this verse Suka only means to say, “This 
philosophical conclusion can take place only by examining the ways 
of love in the world." *Only one's self, the soul, the superintendent 
of the body and the senses, is dear (vallabhah = priyah)—because 
it is spiritual. Therefore others, offsprings and so forth, are dear 
only due to being related to it (tad-vallabhatayaiva — tadiyatvena 
eva priyah).” 


Sudarsana Suüri— "To all beings, that is, to all those who have a body, 
only one's Self is dear." One's self is Paramatma, the thing which is 
characterized by a body, the soul, and which is to be characterized 
(svatma = jiva-deha-visistam | sva-svarupam | paramàtma-rüpam 
visesyam). 


Vira-Raghava— "Only Paramatma, the Soul of the soul, is dear” 
(svatma = jivantar-átmà = parama-purusah). This is in accordance 
with the scriptural text beginning from: na và are patyuh kamaya 
patih priyo bhavati: 

atha ha yájfiavalkyasya dve bharye babhüvatuh. maitreyi ca 
katyayani ca. tayor ha maitreyi brahma-vàdini babhiva, striprajfiaiva 
katyayani... yajfiavalkyo maitreyiti hovaca, pravrajisyanva are 'ham 
asmat sthànad asmi, hanta te ^nayà katyayanyantam karavaniti... 
sa hovàca maitreyi, yenaham nàmrtà syam kim aham tena kuryam 
yad eva bhagavan veda tad eva me brühiti... sa hováca, na và are 
patyuh kamaya patih priyo bhavati, àtmanas tu kamaya patih priyo 
bhavati... na và are sarvasya kamaya sarvam priyam bhavati atmanas 
tu kamaya sarvam priyam bhavati. ātmā và are drastavyah srotavyo 
mantavyo nididhyasitavyo maitreyy àtmano vā are darsanena 
sravanena matyà vijfíanena idam sarvam viditam. 


*Yajnavalkya had two wives: Maitreyi and Katyayani. Of the two, 
Maitreyi liked a discourse about Brahman, whereas Katyayani only 
had feminine wisdom. Yajiüavalkya said: “My dear Maitreyi, I am 
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about to leave this place and wander as an ascetic. Allow me to put 
an end to the connection between you and Katyayani.” Maitreyi 
replied, “If wealth cannot make me immortal, I have no use of it. 
Venerable seer, tell me what you know." 

Yajnavalkya said: “The husband is not dear to the wife because 
she loves him, but because she loves the atma (her self, or the Soul). 
Everything is not dear because of loving those things but because of 
loving the atma. Maitreyi, atma should be seen, heard, contemplated, 
and meditated upon. By seeing, hearing, contemplating and realizing 
the atma, everything becomes known." (Brhad-dranyaka Upanisad 
4.5.1-6) 


ANNOTATION 

The question whether the term ātmā in the Upanisad denotes the 
soul or the Soul was made into a topic in Vedanta-sütra (1.4.19-22). 
The following texts of the Upanisad clearly state that in this context, 
ütmà means Paramatma (Paramesvara): ime lokah, ime devah, ime 
vedah, imàni bhitani, idam sarvam yad ayam ātmā, “The worlds, 
the gods, the Vedas, the beings—all this universe is the aforesaid 
atma” (BAU 4.5.7). In the Upanishadic jargon, often the concepts 
of jivatma and paramatma are intermingled. Verse 55 clarifies the 
issue, but verse 56 mixes the two concepts. Thus verse 55 expounds 
the bheda aspect, and verse 56 the abheda aspect. 


10.14.51 


tad rajendra yathà snehah sva-svakatmani dehinam | 
na tatha mamatàlambi-putra-vitta-grhadisu || 


tat—therefore; raja-indra—O king of kings; yatha—just as; snehah— 
affection; sva-svaka—one's respective; atmani—for the self; 
dehinam—of embodied beings; na tatha—not in that way; mamata- 
alambi—for things which depend on possessiveness; putra-vitta- 
grha-adisu—such as a son, wealth, house, and so on. 


rajendra! tad dehinàm yatha snehah sva-svakatmani (bhavati, 
snehah) mamatàlambi-putra-vitta-grhadisu tatha na (bhavati). 
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Baladeva Vidyabhüsana— 
rüjendra! tad yathà sva-svakatmani snehah, tatha mamatalambi- 
putra-vitta-grhadisu na (asti). 


Therefore, O king of kings, in the case of embodied beings, love 
for a son, wealth, a house, and so on, which depend on the sense of 
‘mine’, is not like love for one's self. 


Sridhara Svami—Why? Here he says, “Because it is seen that 
way." Tad means tasmdd eva karanat (for that very reason). Sva- 
svakatmani (love ‘for one's self’) actually means ahankaraspade 
dehe, “for the body, the object of the sense of T.” 


Sanatana Gosvami—Suka talks about the same topic. In svaka, the 
suffix ka is used without a change in meaning: sva-svakatmani means: 
svasmin svasmin atmani dehadhisthatari, “love for one’s self—the 
soul, who governs the body." The repetition has a distributive sense: 
everyone's love for themselves. Therefore, since the self has an 
abhimana (false ego), Sridhara Svāmī explained it as: ahankaraspade 
(the focal point of the sense of ‘I’) (Bhavartha-dipika above). The 
explanation of atmani (for one’s self) as dehe (for the body) is not 
right, because that is going to be mentioned in the next verse. 

The sense of dehinám (in the case of embodied beings) is: 
dehátiriktatma-jfianavatàm (of those who have the knowledge that 
the soul is distinct from the body). Mamatalambi (depending on 
possessiveness) is said because it is appropriate that love for a son, 
and so forth, who are the objects of the sense of ‘mine’, be less than 
love for one's self, the object of the sense of T. 

The gist of the vocative rajendra is: “There is no love like love 
for the self. Even the love for an empire does not compare to it. This 
is already known to you." 


Jiva Gosvami—Suka talks about the same topic, but as a contrast. 
Sridhara Svami’s explanation as ahankaraspade should relate to the 
next verse. The sense of mamatàlambi, which means mamatavalambi 
(resting upon possessiveness), is: “Being lesser is fitting,” because 
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the meaning of the genitive case might be obstructed.^? The gist of 
the vocative rajendra is: *Love for an empire is not like love for the 
self. You already know this." 


Visvanatha Cakravarti—Love for the self is unconditional (yatha 
snehah = yathà nirupadhikah snehah). 


Baladeva Vidyabhusana—“Therefore (tad = tasmat), love for 
sons and so forth, which are the focal points of the sense of ‘mine’ 
(mamatalambi-putra-vitta-grhadisu = mamataspadesu putrádisu tat- 
sambandhisu), is not like love for one’s soul, which is spiritual and 
is the focal point of the sense of ‘I’ (sva-svakatmani = vijfiananande 
ahantaspade jivatmani). 


10.14.52 
dehatma-vadinam pumsam api rdjanya-sattama | 
yatha dehah priyatamas tathà na hy anu ye ca tam |l 


deha-atma-vadinam—who habitually say the body is the self; 
pumsam—for persons; api—also; rdjanya-sattama—O best among 
Ksatriyas; yatha—just as; dehah—the body; priyatamah—dearest; 
tatha—in that way; na—not; hi—certainly (or a word expressive 
of limitation); anu—(toward: anu = prati); ye—which [persons and 
things]; ca—but; tam—that [body]. 


rajanya-sattama! yatha dehatma-vadinam pumsam api dehah 
priyatamah (asti), tam (deham) anu ye (putra-vitta-grhadayah 
bhavanti, te) ca hi tatha (priyatamah) na (bhavanti). 


O foremost Ksatriya! Also in the case of people who hold the 
opinion that the body is the self, persons and things related to the 
body are not as dear as the body. 


403 The word mamatalambi is in the locative case in the construction: 
mamatàlambi-putra-vitta-grhadisu means: mamatalambisu — putra-vitta- 
grhàdisu, “Love for things which rely on the sense of ‘mine’ such as a son, 
wealth, and a home." 
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Sridhara Syami—In order to show that according to the different 
levels offalse identification ofthe self a corresponding differentiation 
of levels of love is seen, Sukadeva describes a particularity in terms of 
the difference between fools and those who are not fools. The sense 
is: tam deham anu bhavanti ye putradayas te tu na tathà priyatamah, 
“Sons and so forth, who exist in relation to the body, are most dear, 
yet not as dear as one's body." 


Sanatana Gosvami— "In the case of those who say the body is the 
self (dehatma-vadinam = dehah eva atma iti vadinam)” means: “of 
those who have no viveka (discernment: the faculty of distinguishing 
the soul from the body-mind complex)”. Therefore: On account of 
not knowing that the self is completely distinct from the body, “the 
body is most dear.” Even in that opinion, the sense only culminates 
in the self being the most dear, due to being dearest by thinking 
of the body as the self. Hi has the sense of niscaya (certainly). Ca 
means tu (but). 

Regarding the vocative rdjanya-sattama, the drift is: “Some 
members of royalty are Dehatma-vadis (they say the body is the 
self); they are wrong (asat). Some are Brahma-vadis (Brahman is 
real); they are right (sat). Some are I$vara-vadis (the personal form 
of God is real); they are more right (sattara). Of them, you are the 
most righteous since only Sri Krsna is dear to You.” 


Jiva Gosvami—(The commentary is the same.) 


Visvanatha Cakravarti—“The self is known as the body by fools.” 
He voices this opinion. Dehatma-vàdinam signifies: dehah eva atma 
iti vaditum silam yesam, “of those whose habit is to say: ‘The body 
is the self.” 


Baladeva Vidyabhüsana—With a different opinion he shows that 
only the self is the focal point of love. Those who think the body is 
the self—they think, “I am light-complexioned,” “I am fat”—are the 
materialists. “Just as the body is dearest to them, offsprings and so 
on, who exist relative to the body, are dear to them, but not as much 
(tathà na = na tathà priyah).” Only the soul is dear. 
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Vira-Raghava—Here he implies: “This proof of universal rule 
involves the conceit of perceiving the body as the self and does not 
involve that conceit.” The word api signifies: dehatmabhimana- 
rahitanam api, “(In the case of those who think the body is the self,] 
and even in the case of those who do not think that the body is the 
self." 

"Those related to the body are not as dear as the body" (anu ye 
ca tam = tam deham anu ye ca = dehànubandhinah ye). 


10.14.53 
deho 'pi mamata-bhak cet tarhy asau nàtma-vat priyah | 
yaj jiryaty api dehe 'smin jivitasa baliyasi || 


dehah—the body; api—although (or also); mamata-bhak—the 
recipient of possessiveness; cet—if; tarhi—then; asau—that [body]; 
na—not; àtma-vat—like the soul [is dear]; priyah—dear; yat— 
because; jiryati api dehe—even when the body is growing old; asmin 
jivita-asa—the hope of living in it (the desire to live); baliyasi—very 
strong (or abaliyasi—not very strong). 


dehah (ahankaraspadi-bhütah) api mamata-bhak (bhaved iti) cet, 
tarhi asau (dehah) atma-vat priyah na (eva bhavet), yad dehe jiryati 
(sati) api asmin jivitasa baliyasi (bhavati)—athavà: yad jiryati api 
(vivekinam mamatàspade) dehe asmin jivitasa abaliyasi (bhavati). 


Visvanatha Cakravarti— 

dehah (ahantaspadi-bhiitah) api (isad-vivekena) mamata-bhak (syat) 
cet, tarhi asau (dehah) atma-vat priyah na (bhavet), yad dehe asmin 
jiryati api jivitasa baliyasi (bhavati). 

Baladeva Vidyabhüsana— 

dehah api ced mamata-bhak (syat), tarhi asau atma-vat priyah na 


(bhavet), yad dehe jiryati (sati, dehe) jivitasa baliyasi (bhavati). 


Even if the body is called *mine', it is not as dear as the self, because 
even when the body grows old, the desire to live remains very strong. 


Optionally: Even if the body is called *mine', it is not as dear as the 


Chapter Fourteen 613 


self. Also when the body grows old, the desire to live in it is not very 
strong. 


Sridhara Svami—“... because (yad = yasmát) there is a desire to live 
(jivitasa = jivitasa bhavati) even when death is at hand (jiryaty api = 
ásanna-marane ’pi).” The drift is: “Even when it is determined that 
the body will not remain alive, it makes sense that the focal point of 
love only relates to oneself." 

Or yat means yasmin and modifies dehe. This interpretation 
relates to someone who has viveka (discernment between soul and 
body-mind). The sense is: Even if the body is called ‘mine’, it is not 
as dear as the self, and so when it grows old, a person with no viveka 
still has the desire to live, whereas someone who has viveka thinks: 
“Let it die or let it live.” 


Sanatana Gosvami—The verse was explained by Sridhara Svami. 
In his commentary, the sense of ndativastheti is: “A person who has 
viveka does not care whether the body lives or dies.” 

Or, by phonetic combination, jivitasa baliyasi stands for jivitasa 
abaliyasi: The body, taken as the focal point of the sense of ‘I’ by 
those who have no discernment, is not as dear as the self, because 
(yat = yasmat) when the body, the focal point of the sense of ‘mine’, 
grows old, meaning it is overcome by disease, etc., the desire to live 
too (jivitasa api) is not strong (abaliyasi = abaliyasi bhavati).™ 


Jiva Gosvami—(The commentary is the same.) 


Visvanatha Cakravarti—He means to say: “When, at some point in 
time, those who say the body is the self have a little discernment, 
even they might think only the soul is dear, but the body is still not 
as dear.” 

“Even if the body, though it had become the focal point of the 
sense of ‘I’, becomes—with a little discernment—, the focal point 


404 This second explanation is actually the same as Sridhara Svami’s 
second explanation. But Visvanatha Cakravarti says the verse has only one 
meaning and says it refers to someone who has discernment; to validate his 
opinion he needs to add a clause (the last clause in his commentary). 
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of the sense of ‘mine’, the body is not as dear as the self." Rather 
it becomes dear only in consideration of the soul. With yad and so 
on, he makes the worldly experience the proof of that. The gist is: 
“Perceiving that, every time, the soul has excessive hardship in 
abandoning the body, I, the soul, should not have so much hardship.’ 
With this in mind, the desire to live in the body increases," only 
because of love for the self. 


Baladeva Vidyabhüsana— "When even they get a little discernment, 
by the eminent association of one who knows the truth, even when 
the body becomes a recipient of the sense of ‘mine’ it cannot 
become dear like the soul—it is dear only due to a connection with 
the soul—, because (yad = yasmat) when the body grows old, the 
desire to live in the body becomes very strong (baliyasi = baliyasi 
bhavati),” only due to love for oneself as soul. 


Vira-Raghava— In the previous verse the opinion was the body is 
the object of ‘I’, whereas here the opinion is the body is the object of 
‘mine’ (mamata-bhak = mamata-visayah). 


10.14.54 


tasmat priyatamah svatma sarvesam api dehinam | 
tad-artham eva sakalam jagad etac caracaram || 


tasmat—therefore; priyatamah—dearest; sva-dtmad—one’s self; 
sarvesam api—even all of them; dehinam—in the case of embodied 
beings; tat-artham—for the sake of that (proving this logic true); 
eva—only; sakalam jagat etat—this entire world; cara-acaram—in 
which there are moving [things] and nonmoving [things]. 


tasmat sarvesàm api dehinam svatma priyatamah (asti). etat sakalam 
jagat caracaram tad-artham eva (priyam bhavati). 


Therefore, the dearest thing to anyone is one’s self. This entire 


universe, consisting of mobile beings and immobile things, is dear 
only because the self is dear. 


Sridhara Svami—Everything is dear only for the sake of it. 
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Sanatana Gosvami— The world (jagad etat = etat prapaficah) 
consists of moving beings and immobile things (carácaram = 
caracaratmakam). Cara (moving) means dehāpatyādi (body, 
offsprings, etc.), and acara (immobile) means grhadi (house, etc.). 
The rest was explained by Sridhara Svami. Or, “Everything is 
dear only for the sake of the joy of the self” (tad-artham eva = tat- 
sukhartham eva). 


Jiva Gosvami— Everything, anything, is dear only for the sake of 
it." This implies that the soul is joyful by nature. 


Visvanatha Cakravarti—Cara (moving) means putra-kalatradi (son, 
wife, etc.); acara (nonmoving) means grha-ghata-patadi (home, 
containers, clothes, etc.). Thus, it has been expounded by means of 
common dealings in the world that one has more love for oneself 
than for one’s child, and so on. 


Sudarsana Sūri—“To all embodied beings, that is, to all the souls 
who have bodies (dehinàm = deha-visista-jivanam), one’s Self, 
Paramatma, the Self of the soul (svatma = svasya ātmā = jivasya 
paramatma), is the dearest thing. Everything is dear for Paramatma’s 
sake.” 


ANNOTATION 
Here the term tad-artham eva (only for the sake of it) is a reiteration 
of the scriptural text: atmanas tu kamaya (for the sake of loving 
the atma) (Brhad-áranyaka Up. 4.5.6) (cited in Bhagavata-candra- 
candrika 10.14.50). 

In verses 50 to 54, examples everyone can relate to were put 
forth, and so the meaning of atmad (self) morphed from ‘ego’ to ‘ego 
infused by the soul.’ In verse 55, the sense of atmd (self) is ‘soul’. Or 
verses 50 and 54 are the direct answer to Pariksit's question in verse 
49, and verse 55 is a reiteration of that answer. 


10.14.55 


krsnam enam avehi tvam atmanam akhilatmanam | 
jagad-dhitaya so "py atra dehivabhati mayaya || 
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krsnam—Krsna; enam—Him; avehi tvam—you should understand; 
atmanam—the Soul; akhila-Gtmanam—of all souls; jagat-hitaya— 
for the benefit of the world; sah—He; api—even; atra—here (in 
this world); dehi—one who has a body; iva—like; abhati—seems; 
mayaya—by Maya (as an illusion). 


tvam enam krsnam akhilatmanam atmanam avehi. jagad-dhitaya 
atra (avatirnah) sah (krsnah) api mayaya dehi iva abhati. 


Jiva Gosvami— 

tvam krsnam enam (Sri-yasoda-nandana-ripam) akhilatmanam 
atmanam avehi. sah api jagad-dhitaya atra (jagati abhati. sah) 
mayaya dehi iva abhati. 


You should know that Krsna is the Soul of all souls. He descended 
here for the benefit of the world. By Maya, He too looks like an 
embodied soul. 


Sridhara Svami—He talks about the subject matter (the answer to 
Pariksit’s question). 


Sanatana Gosvami—Krsna is the Soul of all souls. This means He 
is Paramatma, on account of being the inner controller of all souls. 
“Even He—meaning although He is Yas$odà-nandana—, who has 
descended here (atra = atra avatirnah), or else He is here in the world, 
somewhat seems (abhati = isad bhati = isat prakàsate) to be like any 
other person (dehiva = yathà anyah janah tad-vat).” And that occurs 
by Maya because although He seems to be part of the world, only by 
ignorance of the truth about Him, in fact He is otherworldly in every 
way. Regarding isat, in truth what is mostly meant to be expressed is 
the manifestation of the highest aisvarya. 

There is another rendering: “Being like a soul due to mercy 
(mayaya dehiva = krpaya jivah iva san), He is fully (à = samyak) 
resplendent (bhati = rajate). You should know that Krsna is the Soul 
of all souls—who were proved to be dear by the aforesaid logical 
reasoning—and has descended for the benefit of the world.” This 
means: “Understand that He descended as His very own identity, 
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Krsna, to end the sorrow of the three worlds and to attain the 
highest bliss." 

In case someone thinks, “If love for Krsna is an attribute in 
terms of His being Paramatma, why do the asuras not love Him 
too?" Suka responds to this with: so "py atra dehivabhati mayaya. 
Maya covers Him insofar as by nature His form is the abode of love: 
“Because of Maya, that is, because of the covering potency (mayaya 
= dvarana-saktya), He too—meaning although in Him there is no 
difference between His body and Himself, the owner of the body— 
looks like one who has a material body (dehiva = prakrta-sariri iva) 
to these ones, the asuras and other bad people (atra = esu = dustesu 
asuràdisu)." The Maha-Varaha Purana states: deha-dehi-vibhago 
‘tra nesvare vidyate kvacit, “In the Lord, there is no difference 
between the body and the possessor of the body." 

This is the substance: Realizing Him to be dear occurs only 
when there is no covering, which completely goes away only by 
bhakti. A gradation of love occurs by a gradation of bhakti, and so 
the Vrajavasis’ love for Krsna is the greatest because their special 
bhajana (service) surpasses all. 


Jiva Gosvami—Having stated that the pure soul, completely distinct 
from both bodies, subtle and coarse, is automatically dear, now Suka 
gives the intended answer: “You should know that Krsna, Yasoda- 
nandana, is the Soul of all souls.” He is the Soul, Paramatma, in 
terms of being the highest svarüpa, of all the souls. Krsna is like 
the sun, and the souls are like sunrays. To be clear, the name Krsna 
refers to the definition of it: 


krsir bhit-vacakah sabdo nas ca nirvrti-vacakah | 
tayor aikyam param brahma krsna ity abhidhiyate || 


“The word krs is expressive of existence, and the word na of bliss. 
The oneness of both is Para-Brahman, called Krsna.” (Mahabharata, 
udyoga-parva 68.5) 


Then why does He appear as one who can be seen in the world? In 
that regard, Suka says: jagad-dhitàya. “Even He, meaning although 
He is the topmost svarüpa of all souls, appears in the world (atra 


618 Symphony of Commentaries 


= jagati) for the benefit of the world too” on the occasion of being 
with His devotees, on account of His mercy given that He has the 
best qualities. In other words, by the svariipa-sakti He manifests in 
every kalpa. 

“If Krsna is such, why does He seem to be like an embodied 
being? He seems to be contrary to His true identity, which is the 
absence of distinction between body and possessor of the body." 
Suka responds to that with māyayā (as an illusion). The gist is: 
Because nothing completely different from Him exists, given that 
in every aspect He is superior to the soul, is devoid of upadhi, and 
is the reservoir of the highest love of both His dear devotees and 
the adtmaramas (those who delight in the self). Being the reservoir 
of the highest unconditional love means being the Soul and being 
bliss. Hence there is a statement of Maha-Varaha Purana cited by 
Sti Madhvacarya: deha-dehi-vibhago "tra nesvare vidyate kvacit, “In 
the Lord, there is no division between the body and the possessor 
of the body.” 

Thus, to the asuras He does not appear in that way, on account 
of the covering of Maya, also in reference to Sri Bhagavad-gità: 
naham prakasah sarvasya yoga-maya-samavrtah, “l, covered by 
Yogamaya, am not manifest to everyone” (7.25). In that regard, 
honorable Sri Svāmī wrote: yogamāyā durghata-ghatanakari kim 
api mama buddhi-sausthavam, “Yogamaya is the excellence of My 
intelligence which makes the impossible possible.*” 

By nature, Krsna is His devotees' abode of love in terms of 
being one of a kind, as though He were a white lotus on the Milk 
of His devotees' minds which are infused by their love for Him, and 
appears more so due to His sweetness, hence what can be said about 
the divine Vrajavasis, whose nature is a love that excels all? 


Visvanatha Cakravarti—While expounding the philosophical 
conclusion intended to be communicated, he says: By looking at the 


405  Sridhara Svāmī comments on the Gita verse as follows: yogo yuktir 
madiyah ko'py acintyah prajna-vilasah, sa eva mayaghatana-ghatana- 
patiyastvat, “Yoga means yukti (suitability; scheme), which refers to any 
inconceivable, clever amusement of Mine. That amusement is maya on 
account of being very clever in making the impossible possible" (Subodhini 
7.25). 
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truth, the soul too is simply a relative object of love; only Krsna is 
the object of the highest love. “Understand that Krsna is the very 
Paramatma of all the jivas too.” Therefore, Just as love for a child, 
and so forth, is in consideration of the body, and just as love for the 
body is in consideration of the soul, so love for the soul too is in 
consideration of Paramatma; and Krsna is embodied Paramatma. He 
complete. That was stated: vistabhyaham idam krtsnam ekamsena 
sthito jagat, “I abide, supporting this entire world with one plenary 
portion" (Bhagavad-gità 10.42). As a result, since only Krsna is the 
object of the highest love, the highest stage of love is love only for 
Him. It has thus been explained that love for Him is greater than 
love for one's child, and so forth. 

Furthermore, because jivas do not have bhakti and because of 
the covering of knowledge by Maya, how might nondevotees, who 
are illusory living beings (mayika-jiva), have such a realization 
about Him, who is to be revealed only by bhakti? Thus, common 
people think that the proper objects of their love should be their 
children, and so on, not Him. The Vrajavasis, however, have a true 
perception of Him, since they are beyond Maya and have full bhakti, 
and so it is natural for them to love Him more than they love their 
sons. This is the harmonization. 

The syntactic connection is: jagad-dhitayavatirnah sa krsno "pi 
máyayà dehiva abhati, “Because of Maya, even He, Krsna, who 
has descended for the benefit of the world, looks like one who is 
embodied." This means: svavidyaya müdhair jiva iva bhautika- 
dehavan pratiyate, “Due to ignorance about the self, He is perceived 
by fools to be like a soul who has a material body." Or the sense 
is: mayaya eva yah dehah tadvàn iva mayopadhih iva pratiyate, “He 
seems to have a body only by Maya, meaning it appears as if Maya 
is His limiting adjunct," but in fact He does not have the limiting 
adjunct named Maya. Hence the great Madhusüdana Sarasvati 
wrote: 

sac-cit-sukhaika-vapusah purusottamasya 
narayanasya mahimā nahi manam eti || 


“The glory of Purusottama, Narayana, whose body is only sat-cit- 
sukha (sat-cid-ananda), cannot be measured.” (Güdhartha-dipikà 
15.18) 
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cid-anandakaram jalada-ruci-sarar sruti-giram 
vraja-strinam haram bhava-jaladhi-param krta-dhiyam | 
vihantum bhi-bharam vidadhad-avataram muhur aho 
tato varam varam bhajata kusalarambha-krtinah || 


* Dear experts in fine beginnings, continuously revere Him. His shape 
is spiritual. He has the luster of a rain cloud. He is the quintessence 
of scriptural utterances. He is the delight of the women of Vraja. 
To those whose intellects are accomplished (or who made up their 
minds), He is the other shore of the ocean of material existence. He 
repeatedly makes His Descent to relieve the Earth’s burden. What a 
wonder!” (Güdhartha-dipikà 15.19) 


There is another explanation. “Paramatma, of course, cannot be 
grasped by the senses, but how was Krsna seen by all? He cannot be 
the Soul.” Suka responds: jagata eva hitaya mayay4a nirhetukacintyaya 
krpayáà so "pi atra jagaj-janendriyesu dehiva abhati svayam eva tad- 
grahyatvena prakasate, “Even He, who has descended to benefit 
the world by His inconceivable, causeless mercy, looks like an 
embodied being in the eyes of the people of the world. That is, He 
manifests in terms of being perceivable by them." The gist is: By 
His desire, which cannot be reasoned, He can be grasped by the 
same senses that do not grasp Him, but not like sound, etc., can be 
grasped automatically by the senses. Therefore this statement from 
Narayana Adhyatma is quoted in Bhagavatamrta: 


nityavyakto 'pi bhagavan iksyate nija-saktitah | 
tam rte paramanandam kah pasyetamitam prabhum || 


* Although the Lord is constantly unmanifest, He is seen by means 
of His sakti. Without it, who can see the Almighty, whose bliss, the 
highest, is immeasurable?” ( Laghu-bhàgavatamrta 1.5.422).*9 


406  Baladeva Vidyabhisana comments: nija-saktitah krpatah, “The term 
nija-saktitah (by means of His sakti) means “by His mercy”” (Sdranga- 
ranga-dà 1.5.422). He also writes: tatha ca krpa-saktya dhyátr-netrayor 
hareh prakàsah, na tu krpàm vind tayos tatra samarthyam, “For instance, 
the vision of Hari in the mental eye of a meditator occurs only by His power 
of mercy" (Saranga-ranga-da 1.5.421). 
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The explanatory verse there is this: 


tatah svayam-prakasatva-saktyà sveccha-prakasaya | 
so 'abhivyakto bhaven netre na netra-visayatvatah || 


*He can become manifest to both eyes by His potency of self- 
manifestation, not because He is an ordinary visual object. This 
potency manifests by His will.” (Laghu-bhagavatamrta 1.5.421) 


Krsna descended for the benefit of the world. In that regard, 
benefiting friendly people who live in other lands means letting 
them grasp His sweetness simply by the bestowal of His glance of 
mercy, but benefiting those who are unfriendly, such as Kamsa 
and other asuras, means to show Himself to their material senses 
without letting them grasp His sweetness, like a tongue afflicted by 
jaundice eats cane sugar, in order to entice them to be engrossed in 
meditation. However, the result of their engrossment is liberation, 
which involves the extinction of all offenses. That liberation is their 
sole benefit. 

Moreover, although He looks like an embodied being to the V 
rajavasis, who have no idea about His godly might, and to others, 
whether friendly or unfriendly, the usage of the word iva (‘as if? an 
embodied soul) is because it is inappropriate of those who know the 
scriptures to say: dehi (embodied, as in ‘incarnation’), because of 
the statement of Maha-Varaha Purana cited by Madhvacarya: deha- 
dehi-vibhago "tra nesvare vidyate kvacit, “In the Lord, there is no 
division between the body and the possessor of the body.”*” 


Baladeva Vidyabhüsana— He talks about the subject matter under 
discussion. “Understand Him (enam), the son of Sri Nanda-raja, as 
the Soul of all the jivas, though they are visuddha (pure). Even He, 
Krsna, who descended here in Vraja (atra = vraje) for the benefit of 
the world, looks like one who has a body by Maya.” In truth it is His 
very own body. 


407 . deha-dehi-bhidà catra nesvare vidyate kvacit (quoted in Bhagavat- 
sandarbha 54.3). 
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Vira-Raghava—“By His will (mdyaya = dtmiya-sankalpena), He 
looks like one who has a body that depends on karma,” in the eyes 
of people who have no discernment. 


10.14.56 


vastuto janatam atra krsnam sthasnu carisnu ca | 
bhagavad-rüpam akhilam nanyad vastv iha kificana || 


vastutah—truly; janatam—for those who know; atra—here (in this 
world); krsnam—Krsna; sthasnu—stationary [entities]; carisnu— 
mobile [beings]; ca—and; bhagavat-ripam—forms of the Lord; 
akhilam—all; na—not; anyat—other; vastu—thing (entity); iha— 
here (in this world); kificana—some. 


vastutah krsnam janatam (pumsam), atra (jagati) sthasnu carisnu 
ca akhilam bhagavad-rüpam (bhavati. tasmad) anyad kificana (api) 
vastu tha (jagati) na (asti). 


Jiva Gosvami— 

vastutah krsnam atra (jagati) janatam (janánam, yat) sthasnu carisnu 
ca akhilam, (yatca) bhagavat-rüpam (narayanady-abhidham akhilam 
asti, tat tat sarvam) iha (Sri-krsne eva bhavati). anyad kificana vastu 
na (asti). 


To those who truly know Krsna, all mobile beings and immobile 
things in this world are a form of the Lord. There is nothing else 
here. 


Sridhara Svami—Here he says, “He is not only the Soul of souls, 
He is also the Soul of inert things." The prose order is: sarva-jagat- 
karanam iti krsnam janatàm pumsam sthavaram jangamam ca 
sarvam bhagavad-rüpam, “To those who know that Krsna is the 
cause of the whole world, everything, both immobile (sthasnu = 
sthavaram) and mobile (carisnu ca = jangamam ca), is a form of the 
Lord, meaning its essential identity is the Lord (bhagavad-rüpam = 
bhagavan eva svarüparn yasya tat).” 
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Sanatana Gosvami— The sense of bhagavad-rüpam akhilam is: 
“Everything is realized as something whose ultimate cause is God" 
(= bhagavan rüpyate parama-karanataya saksad anubhüyate yasmin 
tatha-bhitam akhilam bhavati). And there is nothing else, meaning 
there is no other mode of being (nànyat = na ca anya-prakarakam 
syat). The rest was explained by Sridhara Svami. 

Or, in this verse he mentions the fruition of that kind of 
knowledge. “To those who know that Krsna is the Soul of all 
souls, everything is a place where God abides” (bhagavad-riipam 
= bhagavatah rüpam adhisthanam sarvatra eva bhagavan ayam 
nivasati iti parisphurati ity arthah). 


Jiva Gosvami—He is not only the topmost identity (svarüpa) of all 
the souls, in the end He is also the final nature (svarüpa) of all inert 
things. At first, in order to say: “He is directly the topmost svarüpa 
of all forms too,” He talks about His being Bhüman (being much; or 
being many). “To persons here in this world who know (janatam atra 
= jagati janatàm jananam) Sri Krsna in truth (vastutah — tattvatah), 
everything, whether mobile or immobile, and everything which is 
a Lord's form, called Narayana, et al., are only in Sri Krsna (iha = 
sri-krsne eva).” 

“There is nothing else" (nànyat kificana). This means: “What 
does not exist in Him certainly does not exist—because by knowing 
the cause, the effect is known and by knowing the whole, the part is 
known, and because of the opposite by the opposite: when the cause 
is absent, there is no effect, and when there is no whole, there is no 
part. Everything in the first instance is like the gulfs, waves, and 
foam of the great ocean, and everything in the second instance is 
like the external globe, the rays, and the mirages of atomic particles 
of the internal sphere of the sun. That was affirmed in the second 
canto: 

so "yam te ’bhihitas tata bhagavan visva-bhavanah | 
samasena harer nànyad anyasmat sad asac ca yat || 


*Brahma said to Narada: Dear child, the truth about the Lord, who 
brings the world into existence, was concisely explained to you. 


Cause and effect are no other than Hari, who is distinct from them.” 
(2.7.50) 
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Visvanatha Cakravarti—“Moreover, upon proper consideration, 
even the relative objects of love such as the soul, the body, and a 
child, are actually He, so that even the status of being the basis of 
relative love belongs to Him." That is what he says with vastutah, 
which means vastutas tu (in truth, however). “In the opinion of 
persons who know Krsna (krsnam janatam = krsnam janatam 
pumsam mate), everything (akhilam = sarvam), both immobile 
(sthasnu = sthavaram) and mobile (carisnu ca = jangamam ca), is 
only a form of His,” because only He is the cause of all. Only the 
cause assumes the forms of its products. 


Baladeva Vidyabhüsana— "To those who know Krsna in the world 
(iha = jagati) in truth (vastutah = tattvatah)—that is, to wise persons, 
who are considering the matter—, everything, both immobile and 
mobile, is a form of Him, the Lord (bhagavat-rüpam = bhagavatah 
tasya eva rüpam bhavati).” Everything is a form of His because 
everything is pervaded by Him and because all operations are 
dependent on Him. This is understood from prana-samvada 
(Chand. Up. 5.2.2).*5 Therefore it is made to be heard in this way. sa 
vasudevo na yato ’nyad asti, “The fivefold mantra is He, Vasudeva, 
than whom there is nothing” (Gopdla-tapani Up. 1.32) (quoted in 
Govinda-bhasya 2.3.15). 


Sukadeva Acarya—Sri Krsna is the Soul not only of souls, but also 
of all categories, both conscious and inert (cid-acit-padartha), which 
are forms of His potencies. “To wise persons, who know that Sri 
Krsna is the cause of all causes, everything, both immobile entities 
and mobile beings, is a form of the Lord,” meaning nothing is 
different from Him, Sri Krsna, the cause of all causes, though there 
is a difference in terms of being conscious and nonconscious. This 
understanding is derived: 

(1) from Vedantic aphorisms, such as: tad-ananyatvam arambhana- 
sabdàdibhyah, “The world is not different from Brahman because 
of ‘drambhana’ and so on (Chand. Up. 6.1.4: a clay pot is just clay)” 
(Vedanta-siitra 2.1.14); 


408 Thisis explained by Sankaracarya in his commentary on karyakhyanad 
apürvam (Vedanta-siitra 3.3.18). All operations in the body are dependent 
on prana (life force). 
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(2) from Sruti, such as: aitadátmyam idamı sarvam, “All this universe 
is the state of being one whose nature is this [Existence]" (Chandogya 
Upanisad 6.8.7); 

(3) and from Smrti, such as: sarvam krsnah sthavaram jangamam ca 
visvatmanam visvam etam pratihi, “You should know that everything 
is Krsna." 


Vira-Raghava—He clarifies the last line of the previous verse. “The 
entire world, consisting of immobile things and mobile beings, is a 
body of the Lord (bhagavat-rüpam = bhagavatah sariram). Some 
other thing, anything inherently separate from Him, does not exist 
(nanyad vastv iha kiñcana = anyat tat-prthak-siddham vastu kificid 
api na vidyate)." The syntactic connection is: evam vastutah janatàm 
dehi iva abhati, “To those who truly know this, He looks like one 
who has a body.” This means: “To those who know this, He appears 
as one whose body is everything, but only in terms of being vijatiya: 
His category is distinct from those of gods, men, and so forth.” 


ANNOTATION 
In other words the last line of the previous stanza is also connected 
with this verse: “Everything is a form of the Lord. To those who 
truly understand Krsna in this way, He looks like He has a body, 
the world, by His will.” Moreover, Srinivasa Siri points out that this 
verse is similar to verse 11.2.41: Kavi’s speech to Janaka. For more 
details, consult the BBT Purport on that verse. 


10.14.57 


sarvesam api vastiinam bhavartho bhavati sthitah | 
tasyapi bhagavan krsnah kim atad vastu rupyatam || 


sarvesam api vastunam—of all things; bhava-arthah—the thing that 
has existence (or the category that is existence); bhavati sthitah—is 
situated (or is situated in what is existing); tasya—of that; api—even; 
bhagavan krsnah—Lord Krsna; kim—(a question marker); atat— 
which is not Him; vastu—thing; ripyatam—it can be formed (it can 
be determined, described). 


sarvesam api vastünàm bhavarthah sthitah bhavati. tasya api 
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(bhavasya karanam) bhagavan krsnah (asti. atah) atad kim vastu 
rüpyatam? 


Srinàtha Cakravarti— 
sarvesam api vastinam bhavarthah bhavati (brahmani) sthitah. tasya 
api (brahmanah) bhagavan krsnah (asti.) atad kim vastu rupyatam? 


The existence of all things is established in the existing cause. Lord 
Krsna is the cause of that cause, hence can a thing entirely different 
from Him be posited? 


Sridhara Svàmi—Why? He answers here. “The topmost value 
(bhavarthah = sad-riparthah = paramarthah) of all things is in the 
cause (Pradhana), which is existing,” meaning the cause is getting 
transformed (bhavati = bhavat tasmin = parinamam prapnuvat 
karanam tasmin). 

“Lord Krsna is the existing cause of that existing cause (tasyapi 
bhagavan krsnah = tasyapi bhavatah karanasya api bhagavan krsnah 
bhavat-kàranam), hence can a thing entirely distinct from Sri 
Krsna be formed?” (kim atad vastu rüpyatàm = atah kim sri-krsna- 
vyatiriktam vastu rüpyatàm). 


Sanatana Gosvami— Why? In this verse he says, *Because He exists 
everywhere as the supreme cause." The verse was explained by 
Sridhara Svami. There is another rendering. “Why is it said that He 
is the Soul of all souls, since there is no difference between a soul 
and Him inasmuch as a soul is His svarüpa?" Suka answered in the 
previous verse. By a coalescence of the vowel ‘a’, the word ajanatam 
is formed: *Only to those who don't know the truth about Krsna 
(vastuto janatam krsnam = vastuto "janatàm krsnam = krsnasya 
tattvam ajanatam eva), everything is identical with Him (bhagavad- 
rüpam akhilam = akhilam tat-svarüpam bhavati). To those who 
know, however, everything appears to be separate.” Why? Because 
He is different from the effect, on account of being the supreme 
cause. In this verse, he proves that He is the supreme cause. 

Or, “Of all things (vastiinam = vastinam madhye), the thing 
which is love (bhavarthah = bhavah prema tad-rüpah arthah vastu) 
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is established... as the essence (bhavati sthitah = vicárena sarataya 
sthitah bhavati). Lord Krsna relates to that thing called love (tasyapi 
bhagavan krsnah = bhavarthasya api bhagavan krsnah sthitah 
bhavati). Is anything other than that worthy of being described? 
(rüpyatàm = nirüpyatàm)." This means He is to be achieved only 
by love. 


Jiva Gosvami—He speaks along the same line of thought. “The 
existence, literally ‘the thing which is the mode of being’ (bhavarthah 
= bhava-riipah yah arthah sattà, sah bhavati), of all things, whether 
material or transcendental (vastunàm = prakrtaprakrta-vastinam), 
is located in a thing, such as an ingredient cause of creation, which 
is existing, meaning it has the existence of the basis of its existence 
(bhavati sthitah = bhavati tat-sattasraya-satta-vati upadanddau vastuni 
sthitah syat).*° Thus, whatever thing exists, the Lord has all powers 
related to it. Sri Krsna is the unique kind of Bhagavan.” (tasyapi 
bhagavan krsnah = evam yad yad upadanady-atmakam vastu, tasya 
sarvasya api prākrtāprākrtasya bhagavān tat-tat-sarva-śakti-viśiştah 
sri-krsnah ekah tadrsah). The drift is: “because Brahma had this 
realization: adyaiva tvad rte ’sya, “Have You not fully shown me 
today that without You the universe is Māyā?” (verse 18).” 

Lord Krsna is the supreme cause. He is automatically different 
from everything due to being the supreme cause. “Is there anything 
other than Him? If so, it should be posited” (kim atad vastu rüpyatam 
= tasmdd anyat kim vastu iti tad nirüpyatam). 

Having proven that He is the foundation of all, and having 
established that the boys and the calves originated from Him, it 
automatically follows that He was the ultimate object of love as 
such. By the aforesaid logical reasoning, this applies even more to 
the Vrajavasis: to them, He Himself is the ultimate object of love. 

There is another interpretation. “But why is it said that only 
Ya$odà's son is the Soul of all? If the reason is that He is the form 
of Bhagavan, the reply is in fact there are many such forms." Suka 
answered in the previous verse: “All the immobile forms, such as 
the thousand-headed Universal Form, and the mobile forms, such 
as His Avataras, are in Him (iha = sri-krsne eva).” The rest of that 


409  Thisis the old-school Parinama-vada. 
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verse is as before. And in this verse the sense is: *Of the categories 
of existence (bhavanam = padarthanam madhye),^? the goal which is 
love (bhavarthah = bhava-riipah arthah = prema-rüpah purusarthah) 
is established... as the ultimate culmination. Lord Krsna relates to 
that love too (tasyapi = premno ’pi).” As before, this means He is 
the ultimate object of love. 


Visvanatha Cakravarti—Why? He answers. Bhavartha means the 
thing which is the fundamental cause, by the derivation: bhavanti 
asmad iti bhavah karanam pradhanam tad-rüpah arthah, “Things 
come into existence from this (Pradhana).” Thus, “The fundamental 
cause of all immobile things and mobile beings (sarvesam api 
vastünàm = sarvesam api sthavara-jangamanam) is durable (sthitah 
bhavati = sthirah bhavati). The cause of that cause (tasyapi = tasyapi 
bhavasya) (bhavah = karanam)*" is Krsna. Hence can a thing entirely 
distinct from Sri Krsna be formed?” (kim atad vastu rüpyatam = atah 
kim sri-krsna-vyatiriktam vastu rüpyatàm). 

There is another explanation. “The soul, the implied thing 
of things such as the intelligence and the senses (vastunam = 
buddhindriyadinam) (bhavarthah = vyangyah arthah ātmā), is 
durable (sthitah = sthirah). Since the soul too is an amsa, the amsi 
implied by that is Sri Krsna (tasyapi krsnah = tasya api amsatvat tad- 
vyangyah amsi sri-krsnah). Hence why would a thing different from 
Him be formed?" (kim atad vastu riipyatam = atah tad-bhinnam 
vastu kim artham rüpyatüm). The sense is: Only He should be served. 


Baladeva Vidyabhusana—“... Since the soul too is an amsa, the 
amsi implied by that, Sri Krsna, can be determined (tasyapi krsnah 
= kautasthyat tasya api amSatvat tad-vyangyah amisi sri-krsnah eva 
nirupyatam). Therefore, a thing different from Him cannot be 
determined (kim atad vastu rüpyatàm = atah tad-bhinnam vastu 
nirüpyatàm na).” 


Vallabhacarya—Given that an effect is not different from its 


410 The reading bhavanam instead of vastiinam is seen in Vallabhacarya’s 
edition. 

411  Vi$vanatha Cakravarti reads bhavah instead of bhagavan, but there is 
no such reading. At any rate, he is following Sridhara Svàmi. 
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cause, can anything different from Him be described? (riipyatam = 
nirüpyatàm) 


Sukadeva Acarya—“Lord Krsna is the cause of that cause, therefore: 
kim atad vastu asti yad rüpyatàm, “Is there a thing that does not 
consist of Krsna (atat = akrsnatmakam) which could be determined 
(rüpyatàm = nirüpyeta)?"" 


Srinatha Cakravarti—“The existence of all things is situated in 
Brahman, which is sheer existence (bhavati = sattayam = satta- 
matre = brahmani). Only Sri Krsna is the existing cause of Brahman 
(tasyapi krsnah = brahmanah sri-krsnah eva bhavat karanam).” 


Srinivasa Siri—“The existence (bhavarthah = satta) of all things 
is in the existing consciousness (bhavati = cetane). The foundation 
of that existing consciousness is Lord Krsna.” The word adharah 
(foundation) needs to be added. 


Brhat-krama-sandarbha—“The category that is the form of 
existence (bhavarthah = sattarthah = satta-ripa-padarthah) of all 
beings (vastinam = bhiitanam) is situated in Brahman (bhavati = 
brahmani). Lord Krsna is situated as the limit (Arsnah = krsnah 
avadhitvena sthitah) of Brahman, which is existing (tasyapi = 
bhavatah brahmanah).” Krsna is Brahman. The meaning of the 
sentence is that Brahman is not entirely distinct from Him. 
Therefore, the statement: brüyuh snigdhasya sisyasya guravo 
guhyam apy uta, “Listen attentively, my dear king. I am telling you 
a secret, for gurus even tell a secret to an affectionate disciple" 
(10.13.3) is this deep mystery that has been told in two chapters. 


10.14.58 
samasrità ye pada-pallava-plavam 
mahat-padam punya-yaso-murareh | 
bhavambudhir vatsa-padam param padam 
padam padam yad vipadam na tesam || 


half-equal meter 
(vamsastha-bilam and upendra-vajra) 
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samasritah—have fully taken shelter; ye—who; pada-pallava—that is 
the blossomlike feet; plavam—the boat; mahat-padam—the place of 
the greats; punya-yasah—whose fame is pure; mura-areh—Murari's; 
bhava-ambudhih—the ocean of material existence; vatsa-padam—a 
calf’s hoofprint; param padam—the supreme abode; padam—the 
place; padam—the place; yat—which; vipadam—of mishaps; na— 
not; tesam—theirs. 


ye  punya-yaso-muráreh | pada-pallava-plavam | mahat-padam 
samasritah, tesam bhavambudhih vatsa-padam (bhavati). param 
padam (tesam) padam (bhavati). yad vipadam padam (asti, tat 
tesam) na (bhavati). 


In the case of those who take shelter of the boat, the abode of the 
greats, of the blossomlike feet of Murari, whose fame is pure, the 
ocean of material existence becomes a calf's hoofprint. The supreme 
domain, not the place of mishaps, is their lot. 


Sridhara Svami— Therefore, since only Sri Krsna is the highest 
goal of life, those whose sole shelter is Him have liberation, which is 
accomplished without exertion." Suka summarizes the meaning of 
this section in this way. 

“In the case of those who completely resort (samasritaàh = 
samyag asritah) to the boat that is the blossomlike feet (pada- 
pallava-plavam = pada-pallavah eva plavah tam) of Murari, whose 
fame is pure (punya-yaso-murareh = punyam yash yasya sah punya- 
yasah sah ca asau murarih ca tasya), the ocean of material existence 
becomes a mere hoofprint of a calf (vatsa-padam = vatsa-pada- 
matram bhavati).” 

That boat is the shelter of the greats (mahat-padam = mahatam 
padam asrayam). Or it is a great place (mahat-padam = mahat ca tat 
padam ca). 

Moreover, “the supreme abode, known as Vaikuntha, becomes 
their place (padam = sthanam). The place of mishaps (vipadam yat 
padam) (padam = visayah) never again becomes their lot.” The 
sense is they never come back. 
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Sanatana Gosvami—In this verse he says, “Therefore, in the case of 
those whose sole shelter is Him, the endless series of great sorrow 
is effortlessly brought to an end, and a planet of Vaikuntha is easily 
achieved." 

His feet are blossoms, due to delicateness and reddishness. Or 
the idea is one toe is one blossom, and so the implied sense is He is 
a wish-fulfilling tree. His blossomlike feet are the boat to cross the 
ocean of material life. 

The greats are the liberated souls, or else Nàrada and other 
devotees of the Lord. “In the case of those who fully (sam = samyak) 
take shelter of that boat, which is the place of the greats, of Murari, 
Sri Krsna, whose fame, characterized by the liberation of Aghasura, 
is supremely auspicious (punya = parama-mangala), or His fame is 
the most elevated (punya = paramottama)..." 

Or punya-yaso-murareh is separated as punya-yaso murareh, 
and punya-yasah is an adjective of mahat-padam, “the boat is the 
place of the greats, a place because of which the devotees have pure 
fame" (punya-yasah = punyam yasah bhavati bhaktanam yasmart). 
The rest was explained by Sridhara Svami. Another interpretation 
is: “because (yad = yasmat) they never have obstacles (padam yad 
vipadam na tesam = vighna-vargah tesam kadapi na bhavati).” 


Jiva Gosvami—Although Sri Krsna’s nature is to give pure love, He 
awards mere liberation to Agha and others who have sin (agha). 
Liberation is their highest result. But in the case of Brahma and 
others who take shelter of His feet, the result, after acquiring the 
quality of being a mere deliverer of others by the knowledge of 
His sweetness, is the obtainment of His feet, which are the greatest 
attainment and are suitable for them on account of their great love. 
However, liberation, whether it will be occurring, is occurring, or 
has occurred, does not compare to the felicity of the shelter that 
He is. In this verse, he thus gives the gist of all the previous sections 
(chapters 12 to 14). 

His feet are blossoms, due to delicateness and other qualities. 
This means they spontaneously give the highest pleasure. They are 
a boat. This means: By not knowing that His feet give such pleasure, 
He is known merely as a means of crossing. Here, the word pallava 
(blossom) implies that Agha and others are cruel and that His feet 
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have great power, like great herbs and blossoms. 

“In the case of those who fully take shelter of that kind of boat of 
Murari, Krsna, whose fame is the cause of virtue, or else His fame is 
beautiful (punya-yasah = tad-hetuh càru và yasah yasya)—the sense 
is: His qualities are described as being of that sort by persons of my 
kind—and who is the killer of Mura, Narakasura’s general, meaning 
He has the habit of bestowing liberation to many people who are 
similar to Agha and Naraka,*” the ocean of material existence 
becomes a calf's hoofprint" by the rise of joy from the nature of 
the thing (His feet).^? This means it is not even known whether it 
should be crossed or if it is crossed. In other words, this is not the 
intended result of it. Rather, *only His eternal abode (param padam 
- tan-nitya-dhàma eva), not the world, the place of mishaps (padam 
yad vipadam na = jagat, tat tu na), becomes their place (padam = 
sthanam) in accordance with their degree of love, because: mahat- 
padam, it is the abode of His eternal associates (mahat-padam = 
mahatam padam = tan-nitya-parsadanam padam).” 


Visvanatha Cakravarti—The fact that Sri Krsna is the only reservoir 
of pure love has thus been established and is becoming in the scope 
of one’s realization because crossing Maya is only achieved by taking 
shelter of His feet, and so here Suka hints at the supereminence of 
those who take shelter of His feet. 

The boat of His feet is the shelter of the greats (mahat-padam 
= mahatam asrayam). “In the case of those who only resort to the 
boat that is the blossomlike feet of Murari, whose fame is beautiful, 
meaning it is enchanting (punya = caru = manohara), the ocean of 
material existence becomes a calf’s hoofprint. The eternal abode 


412 Krsna’s killing five-headed Mura is recounted in Bhagavatam 
10.59.10. Mura is also the name of another demon. This one was killed 
by Ekadasi-devi. She came out of the body of Visnu, who was resting in 
a cave, fought with Mura, who had conquered Indra and had expelled the 
gods from heaven, and killed him: hum-kdarair bhasmasaj jato mura-nama 
mahasurah, “The great demon named Mura turned to ashes due to the 
sound hum” (Padma Purdna 6.38.88). Perhaps the idea here is that a certain 
code of conduct, such as the observance of the vow of Ekadasi, is required. 
413 The idea is: Because the boat used to cross the ocean of material life 
is Krsna, that ocean becomes like the water in the hoofprint of a calf, and so 
crossing it is effortlessly done. This point was made in verse 10.1.5. 
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(param padam = nitya-dhama), such as Vrndavana and Vaikuntha, 
is their lot. Any bad situation (vipadàm yat padam = durvisayah) 
never occurs to them." This means their minds only think about 
Him. 


Baladeva Vidyabhüsana—He summarizes: Liberation occurs only 
by taking shelter of the feet of Sri Krsna, the master of all, who 
bestows all modes of being. 


10.14.59 
etat te sarvam akhyatam yat-prsto ‘ham iha tvayà | 
yat kaumare hari-krtam paugande parikirtitam |l 


etat—this; te—to you; sarvam—all; akhyatam—was fully told; yat- 
prstah aham—1, asked about which (or yat prstah); iha—on this 
[topic]; tvaya—by you; yat—what; kaumare—in very early childhood 
(specifically in His fifth year of age); hari-krtam—was done by 
Hari; paugande—in middle childhood (specifically in His six year); 
parikirtitam—was fully glorified. 


tvayà aham iha (visaye) yat-prstah, etat (prasnasya uttaram) sarvam 
(maya) te akhyatam. yat kaumare hari-krtam, (tat) paugande (balaih 
vraje) parikirtitam. 


I have answered your question on this topic: What Hari did in 
kaumara was fully glorified in pauganda. 


Sanàtana Gosvami— With the yat in the second half, Suka elaborates 
on the yat in yat-prstah (what I was asked about). 


Jiva Gosvami— With yat, he only elaborates upon yat. 


Vallabhacarya— The order of the words is: kaumare yad hari-krtam, 
tat paugande parikirtitam, “What was done by Hari (hari-krtam = 
harinà krtam) in His very young childhood was fully told in His later 
childhood." The sense is any incongruity in that regard has been 
dispelled. 
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Bhaktisiddhanta Sarasvati—“What I was asked by you on this topic 
(iha = asmin visaye) (10.12.41), all of this was explained (4khyatam 
= vyükhyátam) in your presence (te = tava samipe). The deed (yat 
= yat karma) done by Hari in His fifth year of age (kaumare = 
paricamabde) was told by the boys in His sixth year of age (paugande 
= sastha-varse).” 


10.14.60 
etat suhrdbhis caritam murarer 
aghardanam sadvala-jemanam ca | 
vyaktetarad riipam ajorv-abhistavam 
srnvan grnann eti naro ’khilarthan || 


upajati (11) 
(with an irregularity in the third line) 


etat—this; suhrdbhih—with the friends; caritam—the deeds; 
murareh—of Murari; agha-ardanam—the killing ofAgha; sadvala— 
in a grassy area; jemanam—the picnic; ca—and; vyakta-itarat— 
supermundane (“other than what is manifest”); rüpam—the forms 
[of the Lord as the calves and boys]; aja—Brahma’s; uru—great; 
abhistavam—eulogy; srnvan—while hearing; grnan—while talking 
about; eti—attains; narah—a person; akhila-arthan—all goals. 


murareh suhrdbhih caritam aghardanam (ca) sadvala-jemanam 
ca vyaktetarad riipam (ca) ajorv-abhistavam (ca iti) etat (sarvam) 
srnvan grnan (va) narah akhilarthan eti. 


While listening to or while talking about all this: Murari’s deeds 
with His friends, the killing of Agha, the picnic in a grassy field, the 
supermundane forms, and Brahma’s great eulogy, a person achieves 
all goals. 


Sridhara Svami—“Listening to and singing (grnan = gáyan) this, 
a person achieves all the goals of life (akhilarthan eti = sarva- 
purusarthan prapnoti).” ‘This’ means the deeds with the friends, 
told with: musnanto ’nyonya-sikyddin etc., “They were stealing each 
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other's provisions" (10.12.5), and the killing of Agha (aghardanam 
= aghardanam ca), and the picnic in a grassy field (sadvala-jemanam 
ca = Sddvale bhojanam ca), and the supermundane forms of calves 
and calf herders.” Such forms were different than the inert material 
world, hence they were spiritual (vyaktetarad rüpam = vyaktaj 
jada-prapaficad | itarac | chuddha-sattvatmakam _ vatsa-vatsa-pàla- 
rüpam). Or vyaktetarad-rüpam means: “the play of consciousness 
rendered into a theatrical performance" (= vyaktetarat cid-vilasah 
tad rüpyate iti ripam). “... and the great praise done by Brahma 
(ajorv-abhistavam = ajasya uruh mahan abhistavah tam brahma- 
krtam stutim).” 


sri-paramananda-nrsimha-pada-sat-padah | 
vyakaroc chridhara-svami yatha-mati vidhi-stutim || 


“Sridhara Svami, a bee at the feet of Nrsimha, the bliss of whom is 
resplendent and topmost, has dissected, according to his opinion, 
Vidhi’s praise.” 


Sanatana Gosvami—What more need be said? Good things 
happen to those who have fully taken shelter. Here he adds, “The 
accomplishment of all goals comes about by hearing this pastime 
of His.” The verse was explained by Sridhara Svami. Or the clause 
“performed with the friends" (suhrdbhis caritam = suhrdbhih saha 
krtam) is connected to the killing of Agha and the picnic in a grassy 
field. Stealing the provisions too is included in the pastime of killing 
Agha, and so it is not separately mentioned. 

Vyaktetaram means prapaiicátitam (beyond the material world). 
This term modifies everything, given that the killing of Agha, that 
picnic, etc., were out of this world: They were the play of the Lord's 
svarüpa-sakti. Vyaktetaram (i.e. Vallabhacarya's reading) is poetic 
license: the proper form is yyaktetarat. 

By the present tense in srnvan (while hearing) and in grnan 
(while speaking), what is meant is simply being mentally involved in 
it. The word narah (man, person) implies that no special qualification 
is required. 


Jiva Gosvami—" Will Brahma’s prayer be answered or not?" To 
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eliminate this doubt, Suka speaks with kaimutya (if all that was 
the play of consciousness, what more need be said?). Vyaktetaram 
means praparicatitam... (The rest is the same.) 


Vallabhacarya— "While hearing all this (etat = etat sarvam), and also 
while talking about it (grnan = grnan api), one achieves all the goals 
of human life (akhilarthan eti = sarva-purusarthan prapnoti).” 


10.14.61 


evam viharaih kaumaraih kaumaram jahatur vraje | 
nilayanaih setu-bandhair markatotplavanadibhih || +4 


evam—in this way; viharaih—along with amusements; kaumaraih— 
pertaining to early childhood; kaumdaram—early childhood; 
jahatuh—both of Them relinquished; vraje—in Vraja; nilayanaih— 
along with games of hiding (hide-and-seek); setu-bandhaih—along 
with [making] dams/ bridges; markata—[like] monkeys; utplavana- 
adibhih—along with jumping and so on. 


(rama-krsnau) evam viharaih kaumaraih nilayanaih setu-bandhaih 
markatotplavanadibhih (ca) vraje kaumaram jahatuh (iti). 


In Vraja, both of Them gave up early childhood and the 
aforesaid amusements of that age, in addition to other games such as 
playing hide-and-seek, making bridges, and jumping like monkeys. 
(10.11.59) 


Sanatana Gosvami—Having described the Lord's kaumara-lilà, 
now, in view of the upcoming narration of the pauganda-lila of 
the two brothers, he concludes while pointing it out. *Those two, 
Rama and Krsna, concealed (jahatuh = samvrtavantau) Their age 
of kaumara.” In point of vraje (in Vraja): There is no connection 
of kaumara-lilà elsewhere at any time, hence this hints at Vraja's 
eminence over everything. 

Nilàyana is the name of the game of hide-and-seek. The manner 


414 The verse is not in Vallabhacarya’s edition. 
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of it will be told: cakrur nilayana-kridas cora-palapadesatah, “They 
had fun in the game of hide-and-seek by playing the roles of thieves 
and sheriffs" (10.37.26). Setubandha means building a dam. Or it 
refers to building a bridge across a pond to please the companions 
who wanted to see the pastime of Ramacandra: The boys would 
play the roles of monkeys. It is like that in the western portion of 
Janmasthàna in Mathura. The plural is because there were many 
and because of repetition. Throwing balls and kicking balls are 
implied by the word adi. 


Jiva Gosvami—He sums up kaumara-lila. The sense of evam is: 
etad-upalaksanakaih, *along with amusements, some of which are 
these." (The rest is the same.) 


Visvanatha Cakravarti— The king had said: brahman kalantara- 
krtam tat-kalinam katham bhavet, “O Brahmana, how can a deed 
done long ago be told in terms of being recent? The little boys sang 
in Hari's pauganda the deed done by Him in kaumara” (10.12.41). 
Now, concluding the answer to the king's question, he continues to 
serve the katha. 

Those two concealed (jahatuh = samvrtavantau) that age 
along with playing hide-and seek (nilayanaih = niliya-sthiti-tad- 
anvesanádyaih) and imitating the deeds of other Avataras, such as 
building bridges, making a journey to Lanka, and churning the Milk 
Ocean. 


Baladeva Vidyabhiisana—Having told the rest of kaumara-lila, 
he speaks this concluding verse, which was already mentioned 
(10.11.59). 


Sukadeva Acarya—“The two of Them concealed the status of 
being childish” (kaumàram jahatuh = kaumaravastha-gopanam 
krtavantau). 


“Appendix of Chapter Fourteen 


Is the World Real or Unreal? 


Most Vaisnava acaryas are keen to say that the world is real, because 
Mayavadis say the world is unreal. But the truth of the matter is 
not so simple, because in Sanskrit the terms ‘real’ and ‘unreal’ have 
technical meanings which must be discerned. 

Sanatana Gosvami, however, followed the old tradition of 
Vedanta. According to him, the world is illusory: 
X evam Sri-krsna-katharambhe mrtyor āvaśyakatāyās tathatmano 
vicitra-deha-prapter dehad bhinnatayas ca tathá visaya-mayikatades 
ca prak-prasangah, “Thus, at the outset of Krsna-katha, preliminary 
topics were discussed, such as: (1) The inevitability of death, (2) 
The soul is different from the body, since it has many bodies over 
the course of many lifetimes, and (3) Sensory objects are illusory 
(mayika).” (Brhad-vaisnava-tosani 10.1.44); 
& bhavadayo ’vidyayaiva, te mayikah. ayam ca satya evety arthah. 
evam rüpa-lilanàm sac-cid-ananda-riipatabhipreta, “The creation, 
continuation and destruction are illusory. Only He is real. The fact 
that His bodies and pastimes are transcendental is meant to be 
expressed.” (BVT 10.2.39); 
& evam purvokta-prakrti-paratvadikasyapi tasya mayika-srsty-àdi- 
kartrtvam samarthitam, * Although the Lord is beyond Prakrti, as 
described earlier, His doership of the mayika creation and so forth 
is reconciled in this manner." (BVT 10.3.19); 
X& yadva idam visvam tvad-vibhütasya brahmano rüpam vivartam 
vidur vedàntinah, “Or: The Vedantists know: Brahman is a 
manifestion of Your might, and the universe is an illusory form of 
Brahman.”” (BVT 10.10.29); 
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X& avyaktam pradhanam, tat-prabhavadpyayatvena mayikatvam, 
“The Unmanifest is Pradhana. The body is illusory because it 
originates from it and dissolves in it." (BVT 10.10.12); 

X tavavatara-varga-tat-tal-liladinam satyatadi, mithyadi-rüpo 'py 
ayam prapancas tvat-sambandhat satyádi-rüpena vidyotata ity aha 
tasmdd iti, “Although the material world is a form of unreality, 

it appears to be real because of a connection with You." (BVT 
10.14.22). 


The word satya (real) has two meanings: relatively real and absolutely 
real. The word mithyà (unreal) too is used in two ways: unreal like 
an illusion, and unreal in the sense of not being absolutely real. 
There are three types of existence: 

© vyavaharika-satta (relative existence: any object in the world); 

o pratibhasika-satta (illusory existence: any mirage, dream, falsehood); 
© paramarthika-satta (absolute existence: transcendental existence). 


The two meanings of the word satya correspond to vyavaharika- 
satta (relative existence) and paramarthika-sattà (transcendental 
existence) respectively. Therefore sometimes the terms used are 
vyavaharika-satya and páramarthika-satya. 

The pratibhasika-sattà (illusory existence) is the same as the first 
type of mithya (unreal): hallucination, mirage, wrong perception, 
etc. In Vedanta, a flower in the sky and a rabbit's horn are classic 
examples of mithya. In the methodologies of Jiva Gosvami and other 
ancient scholars of Vedanta, the words mithyà (unreal) and avastava 
(unreal) only mean ‘sheer illusion’ or ‘mirage’ (pratibhasika-satta). 
Visvanatha Cakravarti, however, explains that the term ‘unreal’ 
can mean the realness of the world is not like the realness of the 
Absolute Truth: yad buddhy-adi-prapafica-jatam tat ady-anta-vat 
utpatti-laya-visistam, ato vastutvenabhijnatam api asarvakalikatvat 
paramarthato ’vastv evety arthah, “What is produced in the material 
world, such as intelligence, has a beginning and an end, in other words 
it is characterized by an origination and a mergence. Therefore, 
although it is perceived as real, from the transcendental perspective 
it is unreal" (Sarartha-darsini 12.4.23). He adds: tvam eva vastavam 
vastu samsare ’sminn avastave, “Only You are a real entity in this 
material world, which is insubstantial” (Sarartha-darsini 10.2.26). 
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For this reason, Jiva Gosvàmi too states that the world is illusory: 
tatas ca tvad rte tvam tvat-saksad-rüpa-bàla-vatsa-caturbhujadyam 
ca vinà yad akhilam darsitam asya jagatas tan-mahima-dhvasta- 
mahimatayà darsitasya kim mayikatvam na samyag darsitam, kintu 
darsitam evety arthah. 


“Moreover, “Was it not fully shown today that without You—that 
is, without You, the boys, the calves and the four-handed forms—, 
what was seen, the entire showing of the world in terms of its glory 
eclipsed by Yours, is illusory?" Indeed it was shown." (Laghu- 
vaisnava-tosani 10.14.18) 


The vyavaharika-satya is unreal in comparison to the paramarthika- 
satya. This is the second type of mithyaà (unreal). This means 
any object in the world is not transcendentally real. What is 
transcendentally real is Brahman, Paramatma, a soul, transcendental 
energy, and so on. Only someone who has felt the paramarthika- 
satya, by experiencing transcendence in meditation or in a spiritual 
activity, is able to empirically contrast the two and to realize the 
difference between them. 

The world is relatively real, but is filled with lies, illusion and 
other types of hallucination. An illusion is unreal. The world is made 
of the three gunas, which are an aspect of Maya. The term maya 
means illusion: syan maya sambari, “Maya means magical illusion” 
(Amara-kosa 2.10.11). A theater at Disneyland is real, but most of 
what goes on inside is a hallucination of sorts. Thus, the vyavaharika- 
satta is not the same as the pratibhasika-satta (hallucination), but is 
filled with pratibhasika-satta. 


Snake in a Rope 


Traditionally, those who say the world is real are followers of 
Parinama-vada, and those who think the world is unreal follow 
Vivarta-vada, also called Advaita-vedanta. 

A classic example of the first type of mithyd is the analogy of 
seeing a snake in the place of a rope. The analogy was given earlier 
in this chapter, although in a different context: 


Appendix of Chapter Fourteen 641 


atmanam evatmatayavijanatam 
tenaiva jatam nikhilam prapancitam | 
jnanena bhüyo "pi ca tat praliyate 
rajjvàm aher bhoga-bhavabhavau yatha || 


“In the case of those who do not know that the self is the soul, the 
entire material world repeatedly happens simply because of that 
ignorance and disappears by knowledge, like the perception and the 
nonperception of a snake's body in a rope." (10.14.25) 


Commenting on the previous verse, Vi$vanatha Cakravarti writes: 
nanu taranty eva te kimiti tarantiveti brüse? tatha bhavasya canrtatvam 
và kutas tatra tesam jfianinam asrayaniye vivarta-vada-mate jagad 
idam anrtam eva tat-taranam anrtam eva ity atah tarantivety ucyate 
ity Gha dvabhyam. 


Are you saying ‘They cross’ or ‘They as if cross’? And why is 
the material world unreal, if at all?” In the opinion of Vivarta-vada, 
which is promoted by janis, the world is unreal, and so is crossing 
it. Therefore it is said "They as if cross." This is what Brahma 
expresses in this verse and in the next." (Sarartha-darsini 10.14.24) 


This is a foundational statement of Vedanta: “Seeing the world, 
whose substratum is Brahman, is like seeing a snake in the place 
of a rope." Is this statement literal or figurative? The Mayavadis 
say it is literal. But in truth it is figurative. Here is why: When we 
behold the world, we see that Brahman is its substratum, but when 
we see a snake in the place of a rope, we look again, carefully, 
and only see the rope. We no longer see the snake. Therefore the 
comparison between the world and a snake in the rope is not literally 
applicable. In Mimamsa philosophy, of which Vedanta is the latter 
part (Uttara-mimamsa, which follows Pürva-mimamsa), the purport 
of a statement is deemed more important than the statement itself. 
The purpose of the figurative usage in that statement is to evoke 
renunciation, which is necessary in order to be driven on the spiritual 
path. Besides, in day-to-day usage everyone knows that the world is 
real, and so this does not emphasize renunciation, which is needed 
in jiana-yoga and in bhakti-yoga. 
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Jiva Gosvami explains: parinama eva Sri-bhagavata-tatparyam 
iti | gamyate. tac ca — bhagavad-acintyaisvarya-jfianartham 
mithyatvabhidhanam | tu —— nasvaratvabhidhana-vat viśvasya 
paramatma-bahir-mukhatvapadakatvad | dheyatà-jfiana-matrartham 
na tu vastv eva tan na bhavati. 


“It is understood that the theory of Parinama (transformation) is the 
purport of Bhagavatam. And that is for the sake of understanding 
the inconceivable might of the Lord. However, the designation of 
unreality (mithyatvam), like the designation of perishability, is for 
the purpose of understanding that the world should be given up, 
since the world brings about the state of being averse to Paramatma. 
But it is not that the Entity itself does not become the world." 
(Paramatma-sandarbha 58) 


Thus, the purport of the analogy of a snake and a rope is that 
an aspiring sddhu should renounce the world to focus on self- 
realization. The analogy between a snake and the world is not 
literally applicable because seeing a snake in the place of a rope is a 
type of perception called pratibhasika-satta (hallucination), whereas 
the world is vyavaharika-sattà (relatively real). Even by knowing 
that Brahman is the substratum of the world, the world does not 
disappear from sight. The world is real, relatively speaking, because 
it is not a dream: The world is run by the law of karma. And the 
world never ceases to be, given that creation reoccurs after final 
annihilation: This is the purport of Sat-karya-vada (the effect, the 
world, was preexistent in its cause, Brahman), namely the world is 
not a sheer illusion. Prakrti is nitya (eternal) (Bhagavatam 12.4.19). 

In light of this, the Vedantic statement: brahma satyam 
jagan mithya, “Brahman is real. The world is unreal” (Niralamba 
Upanisad 35) must be accepted by Vaisnavas. Every text of Vedanta 
must be harmonized. As before, in this sentence the word mithya 
means “unreal in the sense of not being absolutely real,” but not 
“unreal like an illusion." The latter is the Mayavadis’ explanation. 
If the latter meaning is taken, then the usage is figurative. The 
Mayavadis say the usage is literal.“ By doing so they make the 


415 sa-tattvato ’nyatha-buddhir vikāra ity udahrtah, atattvato ’nyatha- 
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mistake of making no difference between vyavaharika-sattà and 
prátibhüsika-sattà, hence they are propounding the Sünyavàda of 
Buddhism, according to Jiva Gosvami: bauddhanam iva vivarta- 
vadinam (Paramatma-sandarbha 1). 

Often, when someone wants to make a point, that person makes 
an analogy. This adds literary charm, but usually an analogy is an 
exaggeration. Once the point is made that one should renounce the 
world to focus on self-realization, the analogy of a snake in the place 
of a rope is taken for what it is: an exaggeration. It is figurative usage. 

Another example that proves Pradhana is eternal is the word 
bijam (seed) in Brahma-samhita: 


tad-roma-bila-jalesu bijam sankarsanasya ca | 
haimany andani jatani maha-bhitavrtani ca || 


*Sankarsana has the seed in his multitude of hair pores. Afterward, 
golden eggs covered with the great elements were generated.” 
(Brahma-samhita 5.13) 


Here the word bijam denotes Pradhana. The sense of bijam is 
“potential energy.” The world always exists in the sense that its 
cause, Pradhana (Prakrti), always exists, hence the world cannot 
literally be compared to the snake in the analogy of a snake in a 
rope. 


Theory of Sat-karya 


Sometimes the world is called satya (real). This is because the world 
comes from Paramesvara (God: Brahman/ Visnu): satyam abhavat 
yad idam kifica tat satyam ity adcaksate, “Satya (Paramesvara) became 
this universe, therefore they call it satya [by the reasoning that an 
effect is not entirely different from its cause]” (Taittiriya Upanisad 
2.6). 

Sat-karya-vada (an effect exists in potential in its cause) is the 


buddhir vivarta ity udahrtah, “Vikara (transformation) is a wrong notion 
that has truth. Vivarta (modification, i.e. sheer illusion) is a wrong notion 
that has untruth” (Vedanta-sara). 
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theory by means of which the world is said to be real: adir anto yada 
yasya tat satyam abhidhiyate, *When the beginning and the end of 
a thing is meant, that thing is called real" (Bhagavatam 11.24.18). 
Sridhara Svāmī comments: yad yada yasyddir antas ca vivaksyate 
tada tat satyam ity abhidhiyate śrutyā. parama-kàáranatmanah 
satyatva-vivaksayety arthah, *When the beginning and the end of 
a thing is meant to be expressed, that thing is called real by the 
scriptures. The sense is: with the intent to express that the nature of 
the ultimate cause is real” (Bhavartha-dipika 11.24.18). Visvanatha 
Cakravarti explains: sat-karya-vade ’pi vyakhyanartham, ata eva tat 
satyam bhavatity aprayujya tat satyam abhidhiyate ity uktam, “It is 
for the sake of an explanation in terms of Sat-karya-vada, therefore 
it is said “It is called real”, but not “It is real”” (Sarartha-darsini 
11.24.18). 

Jiva Gosvàmi does not accept that the world is unreal: na tu 
visvam mithyeti, “However, the world is not unreal" (Paramatma- 
sandarbha 58). In Laghu-vaisnava-tosani, Jiva Gosvami consistently 
left out the word mithya in the corresponding texts of Brhad- 
vaisnava-tosani. He explains: vivarta-vadinam iva rajju-sarpa- 
van na mithyatvam kintu ghata-van nasvaratvam eva tasya. tato 
mithyatvabhave "pi trikala-vyabhicara-bhavaj jagato na sattvam. 


“The world is not unreal like a snake in a rope, like the unrealness of 
the Vivarta-vadis, but is just perishable like a clay pot. Consequently, 
although the world is not unreal, the world is not eternal because 
there is a deviation throughout the three phases of Time (the 
universe is destroyed and recreated)." (Paramátma-sandarbha 70) 


He expounds: evam jagatah satyatvam angi-krtam tac ca na$varam 
iti. tatra na$varatvam natyantikam kintv avyaktatay4 sthiter adrsyata- 
matram eva, sat-karyata-sampratipatteh. 


“Thus it is accepted that the world is real. Moreover, that realness is 
perishable. The perishability in it is not total, but is merely the fact 
that a condition as being unmanifest cannot be perceived—due to 
the acknowledgement that it is sat-karya (an effect existent in its 
cause, Pradhana).” (Paramütma-sandarbha 71) 
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Jiva Gosvami specifies that the world is real in a relative sense: 
satyasya vyavaharika-satyasya prapaficasya yonim, *Satyasya yonim 
means: “You, the source of the material world, which is real in a 
relative sense" (Laghu-vaisnava-tosani 10.2.26). He adds: jagat tu 
satyam api parinama-dharmatvena nasvaram eveti, “Although the 
world is real, it is perishable on account of having attributes of 
transformations" (Paramátma-sandarbha 70). Thus, as regards the 
world he clearly does not take the meaning of satyam as rtam satyam 
(absolutely real). 

Throughout Paramdtma-sandarbha 70-71, Jiva Gosvami 
validates Sat-karya-vada. His explanations are meant to oppose 
Mayavada, yet Sankaracarya too expounded this topic. This means 
Sankaracarya would contradict himself if he were to say that the 
Upanishadic statement “The world is unreal like a snake in a rope” 
is literally applicable. Commenting on the aphorism: asad iti cen na 
pratisedha-matratvat, “If someone were to say: The world, an effect, 
did not exist before creation, the answer is: “No, because that is a 
mere negation (without any supporting evidence)” (Vedanta-siitra 
2.1.7), Sankaracarya writes: na hy ayam pratisedhah prag utpatteh 
sattvam karyasya pratisedhum saknoti. katham. yathaiva hidanim 
apidam karyam karanatmanda sad evam prag utpatter apiti gamyate. 
na hidanim apidam karyam karanatmánam antarena sva-tantram 
evasti, sarvam tam parádàd yo ’nyatratmanah sarvam veda ity-àdi- 
Sravanat. karanatmaná tu sattvam karyasya pràg utpatter avisistam. 
nanu [...]. tena na sakyate vaktum prag utpatter asat-karyam iti. 


“This denial cannot deny the existence of the effect before its 
origination. Why? It is understood that just as even now this effect 
(the universe) is existing as the nature of the cause, it was so even 
before creation. It is not that now the effect is independent, without 
the nature of the cause, since it is heard: sarvam tam paradadyo 
*nyatratmanah sarvam veda, “All ousts one who knows that all 
is distinct from the Soul" (Brhad-aranyaka Upanisad 2.4.6). 
However, before the origination of the effect, the existence of 
the effect as the nature of the cause is nonspecific. [...] Hence it 
cannot be said that an effect is nonexistent before its origination.” 
(Sariraka-bhdsya 2.1.7) 
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Therefore: sarvam khalv idam brahma, “The entire universe is, of 
course, Brahman” (Chandogya Upanisad 3.14.1). This is figurative 
usage, by the logic that duality does not exist: dvaitasyavastunah 
(Bhagavatam 11.28.4). The real meaning, according to Sankaracarya, 
is: “Brahman is the cause of everything."^^ Hence the world is 
described as Brahman with attributes: brahmanah sa-gunasya 
(Bhagavatam 3.26.15). Pradhana is called Brahman in several places 
in the scriptures: Bhagavad-gità (14.3), Mundaka Upanisad (1.1.9), 
and Bhagavatam (3.26.11). 

Sat-karya-vada goes against Asat-karya-vada, which is 
supported by the philosophers of Nyaya-Vaisesika. Still, just as in 
Nyaya-Vaisesika the five elements are said to be real inasmuch as 
the cycle of creation, continuation, and annihilation of the world is 
eternal, so is the realness of the world: ürdhva-mülo ’vak-sakha eso 
’svatthah sanatanah, “This Asvattha tree, which has roots above and 
branches below, is eternal” (Katha Upanisad 2.3.1). Sankaracarya 
too acknowledges this, in his commentary on Bhagavad-gita 15.1. The 
world is relatively real. Sat-karya-vada is specifically substantiated 
in these verses: 


brhad upalabdham etad avayanty avasesataya 
yata udayastam-ayau vikrter mrdi vavikrtat | 
ata rsayo dadhus tvayi mano-vacanacaritam 
katham ayatha bhavanti bhuvi datta-padani nrnam || 


“The learned consider this universe, which is perceived, to be 
Brahman, on account of being the remainder, because the rise and 
the disappearance of this universe from it and into it, which remains 
unaltered, is like the origination of earthenware from clay and the 
merging of it in clay. Therefore the Rsis directed the motions of 
their minds and words toward You. How could people’s feet placed 
on the ground not be so placed?” (Bhàágavatam 10.87.15) 


na yat purastad uta yan na pascan 
madhye ca tan na vyapadesa-matram | 


416 idamı jagan nama-rüpa-vikrtam pratyaksadi-visayam brahma karanam 
vrddhtamatvad brahma. katham sarvasya brahmatvam ity ata aha—taj-jalan 
iti (Sankaracarya’s commentary on Chandogya Upanisad 3.14.1) 
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bhütam prasiddham ca parena yad yat 
tad eva tat syad iti me manisà || 
avidyamano "py avabhasate yo 
vaikariko rajasa-sarga esah | 
brahma svayam jyotir ato vibhàti 
brahmendriyarthatma-vikara-citram |l 


Krsna said: “That which did not exist previously and will not exist 
later does not exist in the interim stage and is a mere designation: 
Whatever occurs because of another and is brought about because 
of another is only that other thing, in My opinion. This universe 
appears to be manifest although it is not existing. It consists of 
transformations and is a creation effected by rajo-guna. It is self- 
effulgent Brahman, therefore Brahman shines as the variegated 
transformations, such as the senses, sense objects, and mind.” 
(Bhagavatam 11.28.21-22) 


Such verses also point to this text: yathà somyaikena mrt-pindena 
sarvam  mrn-mayam  vijfiatam | syát, vac-arambhanam  vikaro 
namadheyam mrttikety eva satyam, “Dear boy, just as everything 
made of clay is understood by means of a lump of clay, so a 
transformation is a designation; its basis is language. Clay alone is 
real (on the relative plane)" (Chandogya Upanisad 6.1.4). 

The word vac-arambhanam in this text signifies vag-alambanam 
(whose basis is language). This is reiterated as follows: satyam hy 
avayavah proktah sarvayavinam iha, “In this world, of all things that 
have parts, the part (the fundamental component, such as gold in a 
golden earring) is said to be real" (Bhagavatam 12.4.27). Sridhara 
Svāmī comments: avayavah karanam proktah, vác-arambhanam 
vikaro nàma-dheyam mrttikety eva satyam ity-adi-srutibhih, “The 
part, that is, the cause (avayavah = kàranam), is said to be real 
because of statements of Sruti such as: vdc-adrambhanam vikaro 
nama-dheyam mrttikety eva satyam [Chand. Up. 6.1.4] and so 
on (Bhavartha-dipika 12.4.27). He explains: karyam hi karanad 
bhinnam na bhavati, vàc-àrambhanam ity-adi sruteh, “An effect is 
not different from its cause, according to scriptural statements such 
as vac-adrambhanam and so on, “Any transformation has language 
as its basis and is just a name" (Chaàndogya Upanisad 6.1.4)” 
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(Bhavartha-dipika 11.3.37). 

Similarly, Vyàsadeva writes: tad-ananyatvam | árambhana- 
sabdadibhyah, “The world is not different from Brahman because 
of words such as ‘adrambhana’ [in Chandogya Upanisad 6.1.4]" 
(Vedanta-sütra 2.1.14). Vyasa explains: sattvac cavarasya, “[a cause 
is not different from its effect] also because the later one exists [in 
the previous one]” (Vedanta-sutra 2.1.16). 

Commenting on Bhagavatam 12.4.24, Sridhara Svāmī expounds: 
nanv evam karya-karanayor abhede karyasattve kdaranasyapy 
asattvam prasajjeta tatraha, anyatamdd iti. karyad atyanta-vyatiriktad 
brahmanah. prapaficad brahmano ’sti vyatirekah, prapaficasya tu 
tato nasti vyatireka ity arthah. 


*Someone might argue: *Given that an effect and its cause are 
nondifferent, since the effect is unreal its cause too should be 
unreal." The speaker responds to that with anyatamat. The world 
is different from Brahman, which is completely distinct from the 
effect. This means Brahman is distinct from the world, but the world 
is not different from Brahman.” (Bhavartha-dipikà 12.4.24) 


This is corroborated in Bhagavatam 1.5.20. The purpose in labeling 
the world as real is also to signify that nothing exists separately 
from Paramesvara (God). Thus, Sat-karya-vada is used to refute the 
Buddhists’ idea that the world is totally imaginary. But the world 
is not real like the Absolute is real. If someone were to argue that 
Paramesvara, the cause of the world, is real hence the realness of 
the world is as real as God, by the analogy of either gold and golden 
earrings or clay and clay pots, the Mundaka Upanisad states: 


yathorna-nabhih srjate grhnate ca 
yatha prthivyam osadhayah sambhavanti | 
yatha satah purusat kesa-lomani 
tathaksarat sambhavatiha visvam Il 


“Just as a spider emits and takes its thread, just as herbs originate 
on the earth, and just as hair manifests from a living person, so the 
universe originates from Brahman.” (Mu. Up. 1.1.7) 
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That is the substance of the aphorism: drsyate tu, “It is seen, however, 
[that sometimes an effect is inherently different from its cause]” 
(Vedanta-siitra 2.1.6). In Bhagavatam the example of a spider and 
its web is given (11.9.21 and 11.21.38). A spider is alive whereas its 
web is inert. 


Vivarta-vada and Parinama-vada 


Of the ten pramànas (means of knowing) in Vedic philosophy, the 
foremost is anumàna (inference), not sdastra (scripture). Inference 
is the power of human reasoning based on facts. If Sastra were 
the best pramana, the story that Varaha lifted the Earth from the 
Garbhodaka Ocean would have to be taken as a fact. 

In the appendix of chapter four, itwas shown that the Bhagatavam 
contains many verses of an earlier version of Bhagavatam which are 
in accordance with Advaita-vedanta. For example: “They cross the 
ocean of material existence, leave the boat of Your lotus feet on 
the shore and go” (10.2.31).*" The sense is j/ianis cease to practice 
devotional service after achieving self-realization. Similarly, Jiva 
Gosvami implicitly rejects a verse of Bhagavatam by saying that it 
expounds Vivarta-vàda.*? This also explains why Madhvacarya and 
Vallabhacarya reject chapters twelve to fourteen of the tenth canto. 

Vivarta-vàda means the world is an illusion. Brahman is one. 
Duality does not exist: dvaitasyavastunah, “of duality, which is 
unreal" (Bhagavatam 11.28.4). Vivarta-vada should be revised: The 
true meaning is the world is an illusion inasmuch as the realness of 
the world is not like the realness of the Absolute. This modified 
Vivarta-vàda, like the old-school version of it, applies only as long as 
the presence of both cit-sakti (transcendental potency: Yogamaya) 
and the souls is not taken in consideration. Maya is twofold: Maha- 
maya (material potency of illusion) and Yogamaya (transcendental 
potency of illusion): 


417 svayam samuttirya sudustaram dyuman, bhavarnavam bhimam 
adabhra-sauhrdah | bhavat-padambhoruha-navam atra te, nidhaya yatah 
sad-anugraho bhavan | (Bhagavatam 10.2.31) 

418 yatah yad eva “samanya-visesabhyam upalabhyeta sa bhramah” 
[Bhagavatam 12.4.28] vivarta-vàda eva (Krama-sandarbha 12.4.28). 
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etat sarvam idamı visvam jagad etac carácaram | 
para-brahma-svarüpasya visnoh sakti-samanvitam || 
visnu-saktih para prokta ksetra-jnakhya tathaparà | 
avidya-karma-samjnanya trtiyà saktir isyate || 


“All the universe, in which there are moving beings and immobile 
entities, is fully endowed with the potencies of Visnu, whose nature 
is identical to Para-Brahman. Visnu's potencies are said to be the 
superior potency (Para), the potency known as ksetra-jiia (a soul), 
and the inferior potency: This third energy, Maya, is designated by 
avidya (ignorance) and karma (material activities). (Visnu Purana 
6.7.60-61) 


atha te bhagaval-lilà yoga-mayorubrmhitah | 
visva-sthity-udbhavantartha varnayamy anupürvasah || 


*Now I will sequentially describe to you the Lord's pastimes on the 
topic of the creation, continuation, and dissolution of the universe, 
which are greatly enhanced by Yogamaya.” (3.5.22) 


Thus, Maya is twofold. The harmonization between the two schools 
of Vedanta— Vivarta-vada (the world is an illusion) and Parinama- 
vàda (the world is a transformation of Visnu)—occurs in a similar 
way, and by modifying them a little. Vivarta-vada, as newly defined 
above, is in the scope of Maha-maya, whereas Parinàma-vàda is in 
the scope of Yogamaya. Both theories are valid in their own scope. 
In the day-to-day life of a devotee, however, it is difficult to draw 
the line between the jurisdiction of Maha-maya and the jurisdiction 
of Yogamaya. In this case, the harmonization amounts to a paradox. 

All the Vaisnavas say the world consists of consciousness (cit) 
and matter (acit).*? By only considering the acit portion of the world 
and by comparing that to Brahman, the new theory of Vivarta-vàda 
is valid. Vivarta-vàda is based on the analogy of the snake in a rope. 


419  Vira-Ràghava states: cid-acid-átmakara jagat (Bhagavata-candra- 
candrikaà 10.2.26). Sukadeva Acarya writes: cid-acid-dtmakam jagat 
(Siddhanta-pradipa 10.13.57). Sridhara Svāmī says: cijbjadátmakam 
Sariram (Bhavartha-dipika 10.14.28). Baladeva Vidyabhüsana writes: cij- 
jadatmakam jagat (Vaisnavanandini 10.14.12). 
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The proper understanding of it has been shown. Thus Vivarta-vàda 
is a genuine theory in the sense that the realness of the world is not 
the same as the realness of Brahman. 

Parinama-vada means Sakti-parinàma-vàda (the theory of 
transformation as potency): The world is a transformation of Visnu 
in the sense that it contains transcendental potency: 'parinama-vàda' 
vydsa-sütrera sammata, acintya-sakti i$vara jagad-rüpe parinata 
(Caitanya-caritamrta 2.6.170). 

Parinama-vàda is sourced in Vedanta-sütra. Vyasadeva states: 
atma-krteh parinamat, “[Visnu is both the ingredient cause and 
the instrumental cause of the world,] because of a modification, 
on account of making Himself (the world is His body)” (Vedanta- 
sutra 1.4.26). Pradhana, a potency of Visnu, is the ingredient cause 
(upadana-karanam). Baladeva Vidyabhüsana states that Visnu, 
in the form of transcendental potency, is the instrumental cause 
(nimitta-karanam).”° For instance: bhagavac-chakti-coditah, “|The 
five elements, the mind, and the senses] were impelled by the Lord’s 
power" (Bhagavatam 2.5.33). Similarly, commenting on the words 
svena tejasà, “[The Lord created the Universal Form] by His own 
power” (Bhdgavatam 3.6.10), both Sridhara Svāmī and Visvanatha 
Cakravarti explain svena tejasa as cit-saktyda (by the transcendental 
potency). Baladeva Vidyabhisana concludes: bhranty-adhydasa- 
paryáyo "tüttvikanyatha-bhavatma vivartah parihrtah, “Vivarta- 
vada is refuted that way. Vivarta-vàda consists in an unreal change 
of existence and is synonymous with a wrongful superimposition 
(viewing the world as the true reality instead of seeing the real 
substratum, Brahman, like seeing a snake in the place of a rope)” 
(Govinda-bhasya 1.4.26). 

Many Vaisnava acaryas say the world is real because the 
Existence (sat) of Brahman and the Existence of the world are the 
same. They say the transformation of Brahman as the world is real 


420 idam atra tattvam, "parásya Saktir vividhaiva $rüyate" [S vetasvatara 
Upanisad 6.8], “pradhana-ksetrajna-patir gunesah” [Svetasvatara Upanisad 
6.16] iti Srutes tri-sakti brahma, “visnu-saktih para proktà ksetra-jfiakhyà 
tathāparā, avidyd-karma-samjfidnya trtiyà saktir isyate" [Visnu Purana 
6.7.61] iti smrtes ca, tasya nimittatvam upàdàánatvam cabhidhiyate. tatradyam 
parakhya-saktimad-riipena dvitiyam tu tad-anya-sakti-dvaya-dvaraiva 
(Govinda-bhàsya 1.4.26). 
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and is called vikāra (true transformation). But the truth is Brahman 
is the one essence (eka-rasa) of sat, cid and ananda. This sat cannot 
be separated from cit nor from ananda. These scriptural proofs were 
shown earlier (footnote in Bhavartha-dipika 10.13.54): 

(1) nirafijanar niskriyam san-matram cid-anandaika-rasam sivam 
prasantam amrtam tat param ca brahma (Sandilya Upanisad 2.1); 
(2) caturthas caturatmapi sac-cid-eka-raso hy ayam (Narada- 
parivrajaka Upanisad 8.20); 

(3) sac-cid-anandaika-rase bhakti-yoge tisthati (Gopdla-tapani 
Upanisad 2.78). 


The vikāra of those Vaisnavas, who follow Parinama-vada, is the 
opposite of the vivarta (unreal transformation) of the Advaita-vadis. 
These two schools of Vedanta, regarding vikāra and vivarta, have 
existed for thousands of years, but neither is correct. The old-school 
Parinama-vada is in the scope of upadàna-kàranam (ingredient 
cause). That is wrong. Parinama-vada should be in the scope of 
nimitta-karanam (instrumental cause). Vi$vanatha Cakravarti 
writes: jagat sahasram sarvam mayopddanakatvat mayikam evety 
etavat-kala-paryantam mayavadharitam eva, “Brahma speaks: For 
all this time I had already determined that the world is illusory 
inasmuch as Mayais its ingredient cause” (Sarartha-darsini 10.14.18). 
The existence of the world and the Existence of the Absolute are 
completely different. Jiva Gosvami quotes the following verse from 
Visnu Purana, which proves that Existence is consciousness; in other 
words, sat (Existence) is one in essence with cit (cognizance of spirit): 


pratyastamita-bhedam yat satta-matram agocaram | 
vacasam atma-samvedyam taj jfianam brahma-samjfiitam || 


“That which is sheer existence, which is beyond the range of words, 
and in which differences cease to exist, is jiana. It is called Brahman 
and is knowable by the soul.” (Visnu Purana 6.7.53) (cited in Sarva- 
samvadini 24 of Bhagavat-sandarbha) 


Moreover, some Vaisnava àcaryas say Parinàma-vada means the 
world is real because the world is made of Maya and Maya comes 
from God. But that would be like saying the illusions of a magician 
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are real because the magician is real. The word maya means illusion. 
According to Visvanatha Cakravarti, Maya is an amsa of Yogamaya, 
and Yogamaya comes from Visnu (Sarartha-darsini 10.1.25). 

Visnu is the ingredient cause of the world in the sense that He is 
the ultimate source: yonis ca hi giyate (Vedanta-siitra 1.4.27). Those 
who propound the old-school Parinàma-vàda give the example 
of yogurt and milk: Yogurt is a transformation of milk. But such 
a comparison between the world and the Absolute is not sourced 
in the scriptures. The scriptural comparisons between the Absolute 
and the world are a spider and its web, and so on, in order to point 
out that one is alive and the other completely different. 


More Proofs of Eka-rasa 


One of Bàdaràyana's aphorisms refers to the concept of eka-rasa 
(one essence): ananda-mayo ’bhyasat, “The ananda-maya [is 
Paramatma,| because of a repetition" (Vedanta-sütra 1.1.12). The 
aánanda-maya (made of bliss) is Paramatma, not the soul, because the 
soul is vijfiana-maya (made of transcendental consciousness), since 
vijfíana was described, in the previous text of Taittiriya Upanisad, as 
Brahman (transcendental): A soul is a minute spark of Brahman.?! 
The term vijfidna-maya means cin-maya (spiritual). 

The repetition referred to in the aphorism is the fact that the 
term dnanda (bliss) is used: That is repetitive because dnanda is 
also an aspect of the soul, given that the concept of vijriana includes 
the notion of ananda. Brahman is the one essence of consciousness 
and bliss: vijfiaánam ànandam brahma (Brhad-àranyaka Upanisad 
3.98.7). 

For this reason, the old-school Vaisnava àcàryas say the concept 
of eka-rasa only applies to the one essence of cit and ananda. But 
they disregarded the aforementioned texts in the minor Upanisads 
and in Visnu Purana. 

The aphorism refers to this text of the Upanisads: vijfianam 
yajnam tanute. karmaàni tanute "pi ca. vijfüünam devah sarve, 


421 A soul is different from Brahman in point of quantity—a soul 
is minute whereas Brahman is infinite. But a soul is not different from 
Brahman in terms of quality: Each has the same nature of transcendence 
(sac-cid-Gnanda). 
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brahma jyestham upasate. vijfianam brahma ced veda, tasmāc cen 
na pramadyati. sarire papmano hitvà sarvàn kaman samasnuta iti. 
tasyaiva esa sarira ātmā, yah pürvasya. tasmàd và etasmad vijfiana- 
mayat, anyo "ntara àtmànanda-mayah. tenaisa pürnah. sa và esa 
purusa-vidha eva. tasya purusa-vidhatam, anv ayam purusa-vidhah. 


“Vijnana (a soul) does a sacrifice and executes the rites too.*? All 
the gods worship vijiana Brahman, the eldest. If one knows that 
vijidna is transcendental, and if one does not make a big mistake in 
life, after leaving the body that soul leaves the sinful reactions in the 
body and fulfills all its own desires. This body of vijfíana is the soul 
of the manomaya-kosa (mental functions). There is another one 
after the vijiiana-maya. It is the ananda-maya (Paramatma). The 
vijnana-maya is filled by the Gnanda-maya. This one verily has a 
human shape. It has a human shape in conformity with the human 
shape of the vijriiana-maya." (Taittiriya Upanisad 2.5) 


Although both a soul and Paramatma are sac-cid-ananda, the former 
is called vijiana-maya and the latter ananda-maya in consideration 
of predominance. For example, there is a maxim: pradhànyena 
vyapadesa bhavanti, “Designations are made according to what is 
prominent" (Kavya-prakasa verse 123 vrtti). Paramatma has more 
aànanda, let alone more cit, than a soul. Thus, a soul is sometimes 
called cid-abhasa (reflection of consciousness) instead of cit. In this 
regard, some say a soul is called cid-abhasa because it is a reflection 
of Brahman, like the sun is reflected on water. But the point of 
this comparison is simply to show that the souls, not Brahman, 
are moved by upadhis (material characteristics). This is the 
substance of the aphorism: vrddhi-hrasa-bhaktvam antar-bhavad 
ubhaya-sámafijasyàd evam (Vedanta-siitra 3.2.20). Therefore both 
Pratibimba-vada (theory of reflection: the souls are like reflections 
on water) and Pariccheda-vada (theory of division: the souls are 


422 This is an explanatory verse: brahmarpanam brahma havir 
brahmagnau brahmanáà hutam, brahmaiva tena gantavyam brahma-karma- 
samadhina, “The offering is Brahman. The oblation is Brahman and is 
offered in the fire, which is Brahman, by Brahman (a soul). Only Brahman 
(Visnu) is to be attained by one who has a complete absorption in the 
activities of a Brahmana” (Bhagavad-gità 4.24). 
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like air in clay pots) are valid so long as a soul is not considered an 
upadhi of Brahman. 

In Tattva-sandarbha (37-39), Jiva Gosvàmi discredits 
Pratibimba-vada and Pariccheda-vada. However, these theories are 
accepted in Vedanta, as Jiva Gosvàmi himself points out: In Laghu- 
vaisnava-tosani 10.14.28, the same text of Tattva-sandarbha 37-39 is 
found, with the addition of citations from Vedanta-sütra (3.2.18-20) 
to show the proper application of these theories. 

In Taittiriya Upanisad, the concept of pafica-purusa (five 
human-like shapes) is used: (1) the physical body, (2) the life force, 
(3) the mind, intelligence, and ego, (4) the soul, and (5) Paramatma. 
The concept of pafica-kosa (five sheaths), however, originates from 
Paingala Upanisad 2: The five sheaths covering the soul are the 
body, the life force, the mind, the intelligence, and the ego. The last 
covering is also called kaárana-sarira (causal sheath) and ananda- 
maya-sarira (sheath imbued with bliss) (Pairigala Upanisad 2). This 
is because the ego is described as cit (spiritual) and acit (material): 
karanam cid-acin-mayah (Bhagavatam 11.24.7). The reason for that 
is the ego is infused with the consciousness of the soul; Sridhara 
Svāmī explains: cid-acin-mayah, cid-abhdsa-vyaptatvad ubhaya- 
granthi-rüpa iti, “The term cid-acin-maya means the ego is a knot 
of both consciousness and inertness since the ego is pervaded by the 
soul" (Bhavartha-dipikà 11.24.7). 


The Real Meaning of Advaita-vedanta 


Conventionally, Advaita-vedanta is a synonym of Vivarta-vàda. 
Brahman is one; the world is an illusion. But the real meaning of 
Advaita-vedanta is there is no difference between Brahman and a 
soul in point of nature: Both are transcendental. However, they are 
different in terms of quantity: Brahman has more cit (awareness) 
and more dnanda (bliss). That is why Vedanta is call acintya- 
bhedabheda-tattvam (the principle of paradox: the simultaneous 
difference and nondifference is inconceivable). The abheda aspect 
corresponds to this sense of the term Advaita-vedanta. 

Over the milleniums, there have been many schools of Advaita- 
vedànta, just as there are many schools of Vaisnavism. Not all 
Advaita-vadis think alike. In its pure form, Advaita-vada is in line 
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with Vedanta-siitra by rejecting the Mayavada concepts that the 
soul is an upadhi (extrinsic characteristic) of Brahman (ref. kartā 
Sastrarthavattvat, 2.3.31)? and that a soul can become Ivara (ref. 
jagad-vyapara-varjam prakarandad asannihitatvat, 4.4.17). 

The Advaita-vadis, such as the followers of Sankara, do not 
call themselves Mayavadis (adherents of the theory of Maya). But 
since Sankara’s philosophy is a corrupt form of Advaita-vedanta, 
given that according to him every soul is a form of Maya hence 
everyone is nothing but Paramatma, they do not deserve to be called 
Advaita-vadis, because in Vedanta proper the advaita, or abheda, 
aspect is the fact that a soul is the same as Paramatma in essence, 
not in totality. A soul is eternal: mamaivamso jiva-loke jiva-bhütah 
sanátanah (Bhagavad-gita 15.7). 


Unified Theory of Vedanta 


Vedanta is both the modified Vivarta-vada and the modified 
Parinama-vada. This means Vedanta is the paradoxical coexistence 
of Advaita-vedanta, in its pure form, and Bhakti-vedanta. The world 
is made of Maya, yet it contains transcendental energy (supernatural 
life force; bhakti-sakti; etc.) which sometimes becomes manifest, 
and so the world is partly real from the perspective of the absolute 
reality. 

There is no scriptural text which validates the theory of 
bhedabheda. Rather, scriptural texts about bheda and scriptural 
texts about abheda are brought together and harmonized: ubhaya- 
vyapadesat tv ahi-kundala-vat, “On account of both statements 
(regarding bheda and abheda), [the relationship between Brahman 
and the souls is] like a snake and its coil” (Vedanta-siitra 3.2.28). 
This line of thought is also pointed out with the word bheda in this 
aphorism: adhikam tu bheda-nirdesat, “Brahman is superior to a 
soul, because of the mention of difference" (Vedanta-sütra 2.1.22). 
The harmonization of Vivarta-vada and Parinama-vada, however, is 
done in one take in Bhagavatam. There are two such instances. One 


423 Another reference is: vijfianam brahma ced veda tasmāc cen na 
pramadyati, Sarire papmano hitvà sarvàn kaman samasnute, “If one knows 
that the vijfiana-maya purusa (a soul) is transcendental” (Taittiriya Upanisad 
2.5). 
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is in the fourth verse of Catuh-$loki: 


etavad eva jijfiasyam tattva-jijfasunatmanah | 
anvaya-vyatirekabhyam yat syat sarvatra sarvada || 


“The inquiring by one who seeks to know the truth about the Soul 
should take place to this extent that it occurs in regard to everything, 
at all times, both in terms of connection and in the opposite way." 
(2.9.36) 


Here the term anvaya (connection) denotes the presence of cit-sakti 
in the world. This is expressive of the modified Parinàma-vàda. The 
opposite of anvaya denotes the presence of Maya. This is expressive 
of the modified Vivarta-vàda. 

Those two theories are also referred to in the first line of the first 
verse: janmady asya yato "nvayad itaratas carthesu, “We meditate on 
Him from whom the creation, continuation and destruction of the 
universe occur because of His connection in things and because He 
is altogether distinct from them" (Bhagavatam 1.1.1). Here also the 
term anvaya and a word expressive of its opposite are used. 

Thus, in the modified Parinama-vada, the world is not different 
from Visnu because it has transcendental energy. Time has a dual 
nature: It is a material potency and a transcendental potency. Kapila 
states: 


etavan eva sankhyato brahmanah sa-gunasya ha | 
sanniveso maya prokto yah kalah panca-vimsakah || 
prabhavam paurusam prahuh kalam eke yato bhayam | 
ahankara-vimüdhasya kartuh prakrtim iyusah || 


“This is the composition, which I have described and enumerated, 
of the world, the Brahman that has attributes. Time is the twenty- 
fifth component. Some say Time, which the souls who have attained 
Prakrti and are bewildered by ego fear, is the Purusa’s power.” 
(Bhagavatam 3.26.15-16) 


Sridhara Svami comments: prakrter evavastha-visesa ity arthah. eke 
tu paurusam purusasyesvarasya prabhavam vikramam kàlam ahuh. 
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tam eva kalam dvedha laksayati, “This means Time is a special 
condition of Prakrti. However, some say Time is a power of the Lord. 
He defines the same Time in two ways" (Bhavartha-dipikà 3.26.16- 
17). Time is an instrumental cause. Yogamaya is the transcendental 
form of Time.^^ On account of a nondifference in nature between 
Visnu and Yogamàya, it is said: sa visnv-akhyo 'dhiyajfio "sau kalah, 
“He who is known as Visnu, who presides over Vedic fire sacrifices, 
is Time" (Bhàágavatam 3.29.38). 

Another proof that the universe contains transcendental 
energy is that the ego is imbued with transcendence (the soul's 
consciousness): Kkàáranam  cid-acin-mayah, “Ego consists of 
consciousness and matter" (Bhagavatam 11.24.7). The ego is per- 
vaded by the soul. 

Still, the Bhagavatam seems to support the old-school Vivarta- 
vàda: ady-antavad avastu yat, *What has a beginning and an end is 
unreal" (Bhagavatam 12.4.23; 12.4.28). Similarly: 


arthabhavam viniscitya pratitasyapi natmanah | 
tam capi yusmac-carana-sevayaham paranude || 


Vidura said to Maitreya: “I understand that the things of the world 
do not really exist, although the world seems to exist. By serving 
your feet, I can dispel the false perception that the world exists.” 
(Bhagavatam 3.7.18) 


dhàtavo "vayavitvac ca tan-matravayavair vind | 
na syur hy asaty avayaviny asann avayavo ’ntatah || 


“The five elements, being composed of parts, cannot exist without 
their respective tanmdtras (sensory objects), their components. 
Given that the whole is unreal, its components too are unreal." 
(7.15.60)5 


424  nidrayà kála-rüpinyà, “by Nidrà, who is the form of Time" (Hari- 
vamsa 2.2.25); upatasthe mahatmanam nidrà tam kàla-rüpini, * Y oga-nidra, 
the form of Time, served the Lord, the great Soul" (Hari-vamsa 1.50.8). 
425 The model of the five elements variously applies. It is figurative 
usage: Ether, air, fire, water, and earth denote the space-time continuum; 
gases; light; liquids; and solids respectively. 
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Sridhara Svāmī comments: evam dehdder mithyàtvam uktva tad- 
dhetünàm ksity-àdinam api mithyatvam aha, “Having proved in the 
previous verse that the body and other things are unreal, the speaker 
says the earth and other elements, the causes of the body, are 
unreal” (Bhavartha-dipika 7.15.60). Visvanatha Cakravarti copied 
Sridhara Svami’s explanation. But, as shown above, Visvanatha 
Cakravarti explains that the term ‘unreal’ can mean the world is not 
real like the Absolute Truth is real: yad buddhy-adi-prapafica-jatam 
tat ady-anta-vat utpatti-laya-visistam, ato vastutvenabhijfiatam api 
asárvakálikatvàt paramárthato ’vastv evety arthah (Sarartha-darsini 
12.4.23). 

The third line of the first verse of Bhagavatam states: tejo-vari- 
mrdàm yathà vinimayo yatra tri-sargo 'mrsá, “We meditate on Him 
in whom the world, the creation of the three gunas, appears to be real 
like a mirage, the mutual interactions between fire, water and earth, 
appears to be real" (1.1.1). This is the old-school Vivarta-vada. But 
here the comparison, directly expressed with the word yatha (like), 
should be taken as an utpreksa (fanciful assumption) instead of an 
upama (simile). This means the unrealness of the world is like the 
unrealness of seeing a snake in the place of a rope in point of being 
unreal. But the usage of the term ‘unreal’ varies in each clause: The 
world is unreal compared to the Absolute Truth, whereas seeing a 
snake instead of a rope is unreal in two ways, as compared to both 
the Absolute Truth and the world. 

Thus, knowing the art of sahitya (literature) is necessary to 
correctly interpret Vedic texts. Only studying Vedanta is insufficient, 
because: paroksa-vàdo vedo ’yam, “Vedic texts are based on an 
indirect mode of expression" (Bhdgavatam 11.3.44). Similarly: 


veda brahmatma-visayas tri-kanda-visayà ime | 
paroksa-vada rsayah paroksam mama ca priyam || 


“Sri Krsna said: The Vedas consist of three parts (rituals; worship of 
gods; and Brahman realization) and explain that the soul is Brahman. 
The Vedic mantras are esoteric and the Vedic seers speak in esoteric 
terms. I too prefer an indirect mode of expression.” (11.21.35) 


In every Vedic text, the purport must be discerned. Another name of 
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Vedanta is Uttara-mimamsa. This means Vedanta is partly based on 
Pürva-mimàmsa (Karma-mimamsa). A fundamental methodology 
in Pürva-mimàmsaà is the tatparya, the purport. For example, in tat 
tvam asi, “You are That" (Chandogya Upanisad 6.8.7), the sense 
of *You are That" is *The soul is Brahman," and the purport of 
that is “The soul is transcendental.” It is not that a soul is God. As 
another example, the purport of updsana-kanda (worship of gods) is 
bhagavad-bhakti (devotion to God), because God is the source of all 
the gods. A Brahmana reveres the gods with the understanding that 
they are aspects of Visnu.*”° 

All that we see in the world is unreal insofar as everything is 
destroyed every millisecond. This is called nitya-pralaya (constant 
dissolution): 


nityadà sarva-bhitanam brahmadinam parantapa | 
utpatti-pralayav eke süksma-jfiah sampracaksate || 


“O scorcher of enemies, those who know subtle things affirm that the 
creation and dissolution of all beings, including Brahma, constantly 
occurs." (Bhagavatam 12.4.35) 


Albert Einstein's formula: E2mc? (Energy equals mass times the 
velocity of light squared) shows that everything is energy: Nothing 


426  Sridhara Svāmī says the Vedas consist of three parts: karma-kanda 
(sacrificial rituals), brahma-kanda (realization of Brahman) and devata- 
kànda (worship of gods): karma-brahma-devata-kanda-visaya ime vedah 
(Bhàvàrtha-dipika 11.21.35). At first, the Vedas are separated in four 
parts: Samhitas (mantras of rituals), Brahmanas (explanations of rituals), 
Aranyakas (esoteric meaning of rituals), and Upanisads (spiritual science). 
The karma-kanda corresponds to the Samhitas and Brahmanas. The 
brahma-kanda, also called jfiana-kánda, corresponds to the Upanisads. And 
the devata-kanda, also called upásanà-kànda (meditational worship), is 
associated with the Aranyakas. An example is the three Pavamana Mantras: 
asato mà sad gamaya, tamaso mā jyotir gamaya, mrtyor mamrtam gamaya, 
*Lead me from the unreal to the real. Lead me from darkness to light. 
Lead me from death to immortality" (Brhad-àranyaka Upanisad 1.3.28). 
In addition, the prana upāsanā and the samhità upāsanā are in the second 
and third books in the Aitareya Aranyaka of the Rg-Veda. Sometimes only 
two kandas are reckoned in the Vedas. In that scheme, the Aranyakas are 
included either in karma-kànda or in jnana-kanda. 
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is substantial. 

Sridhara Svàmi affirms that the realness of the world should 
not confused with the realness of the Absolute: tasmad asya sattve 
pramanabhavad asattve pramànasya vidyamanatvad vitatha-mano- 
vilasam rtam satyam iti ye avayanti jananti te *budhah, ajiid ity arthah, 
“Therefore, since there is no proof that the world is real, those who 
say this world, a figment of the imagination, is absolutely real (rtam 
satyam) are ignorant because there is proof that the world is unreal” 
(Bhavartha-dipika 10.87.37). $ridhara Svāmī accepts Sat-karya- 
vada, therefore he oftens glosses the word sat (the world ‘exists’) 
as karya (the world is an effect). Thus the world can be called 
sad iva (as if real), asat (unreal), and sat (real), depending on the 
perspective, as in this verse: 


sad iva manas tri-vrt tvayi vibhaty asad à manujat 
sad abhimrsanty a$esam idam atmatayatma-vidah | 
na hi vikrtim tyajanti kanakasya tad-atmataya 
sva-krtam anupravistam idam átmatayáavasitam || 


“The universe consists of the three gunas, includes all living entities, 
is a fantasy of the mind, and is unreal, yet it is in You hence it is as 
if real. Those who have realized àtmaà consider this entire universe 
to be real inasmuch as it is an effect of the Soul. As seekers of 
gold do not reject things made of gold, on account of similarity, 
so this universe, created by the Lord, who entered it afterward, is 
determined to be the Soul.” (Bhagavatam 10.87.26) 


Sridhara Svami writes: 
yat-sattvatah sada bhati jagad etad asat svatah | 
sad-abhasam asaty asmin bhagavantam bhajama tam || 


“Let us worship God, because of whom there is a semblance of 
reality in this unreality and because of whose substantiality this 
world, though intrinsically unreal, seems real.” (Bhavartha-dipika 
10.87.26) 


427 . evam-rüpasya samsdara-vrksasya satah karyasya tvam eka eva 
prasutih (Bhavartha-dipika 10.2.28); asya satah karyasyopddanam ya 
prakrtih (Bhavartha-dipika 11.24.19). 


662 Symphony of Commentaries 


Without a reference to the presence of cit-sakti, the world is 
insubstantial. Krsna says: naitad vastutaya pasyed drsyamanam 
vinasyati, “This world perishes, therefore one should not see what is 
being seen as though it were real” (Bhàágavatam 11.18.26). Likewise: 


ikseta vibhramam idam manaso vilasam 

drstam vinastam atilolam alata-cakram | 

vijfianam ekam urudheva vibhati maya 
svapnas tridhà guna-visarga-krto vikalpah || 


*One should look upon this world, the play of the mind, as an 
illusion: It is seen, and it perishes: It is extremely flickery. It is a 
revolving firebrand. Consciousness is one. It appears as many. The 
threefold division (body, senses, and mind; or wakefulness, dream, 
and deep sleep; or knower, knowledge, and process of knowing) 
made by the modifications of the gunas is a magical illusion, a 
dream." (Bhàágavatam 11.13.34) 


Thus, the real Vedanta is the Unified Theory of Vedanta. Of the two 
aspects, Parinama-vada is superior due to the bliss engendered by 
means of the transcendental potency, especially during Sankirtana 
(group chanting of the names of God), much like Yoga (connection 
with God) is one: karma-yoga, jfiàna-yoga and bhakti-yoga,* yet 
bhakti-yoga is the best of the three. 

God is not different from His transcendental potency. Because 
of the absence of this potency in the analysis of the world in terms 
of the modified Vivarta-vada (the reality of the world is completely 
distinct from the absolute reality), it follows that Vedanta is a 
paradoxical philosophy of life: There is a God and there is no 
God. This is how the Unified Theory of Vedanta is practically 
applicable in day-to-day life. Moreover, God controls His energies 
and communicates indirectly, by His dictum: paroksam mama ca 
priyam (11.21.35). This type of communication occurs by means of 
symbolism in life. The ability to decipher this is acquired by studying 


428  Jüaüna-yoga and karma-yoga are the same in essence: ekam sankhyam 
ca yogam ca yah pasyati sa pasyati (Bhagavad-gita 5.5). According to 
tradition, bhakti-yoga begins in jnana-yoga (and eventually jfiana-yoga is 
given up): tesam jfiani nitya-yukta eka-bhaktir visisyate (ibid. 7.17). 
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the theory of poetics. Such symbolism of the material energy (Maya) 
is the purport of Purusa-sükta. Seeing God everywhere means being 
able to decipher the symbolism expressed in the world. This is the 
substance of: dadami buddhi-yogam tam yena mam upayanti te, “I 
give them the mode of intelligence by which they can come close to 
Me” (Gita 10.10). 

The concept of paradox also applies to other areas of life. For 
example, is fate all-powerful or can a soul be the master of destiny? 
Both ideas are true. Although Material Nature does everything 
(prakrteh kriyamanani gunaih karmani sarvasah, Bhagavad-gita 
3.27), a soul is a doer (in terms of volition): kartā sastrarthavatvat, 
“The soul is a doer, because this is as if the purport of the scriptures 
[on meditation]" (Vedanta-sütra 2.3.31). 

Sankarácárya disagrees with — Vyàsadeva: yat  tüktarh 
sastrarthavattvadibhir hetubhih svabhavikam àtmanah kartrtvam 
iti tan na, “It was stated with several reasons, beginning from 
Sastrarthavattvat (ibid.), that the doership of the soul is inherent: 
That is wrong" (Sariraka-bhasya 2.3.40). Sankaracarya notes that 
three qualities are required on the spiritual path: Vedic learning, 
sinlessness, and desirelessness. Of those, he says desirelessness is 
foremost." But while specifying that desirelessness only means 
material desirelessness, Sankaracarya contradicts his above 
statement. He agrees with Vyasa that one should desire to realize 
the soul and that such a desire culminates in volition by the soul: 
yo "py ayam  aupanisadatma-pratipatti-prayojanah samādhir 
upadisto vedantesu, “ātmā và are drastavyah srotavyo mantavyo 
nididhyasitavyah", “so "nvestavyah sa _ vijijidsitavyah”, “om ity 
evam dhyayatha Gtmanam” ity-evam laksanah, so "py asaty Gtmanah 
kartrtve nopapadyate. tasmdd apy asya kartrtva-siddhih. 


“Trance, the goal of the Upanishadic dissertation on the soul, is 
taught in the Upanisads: “The soul, my dear, should be perceived, 
heard about, thought about, and deeply meditated upon” (Brhad- 


429 The aphorism number 2.3.40 in Sankaracarya’s edition of Vedanta- 
sutra is number 2.3.38 in Baladeva Vidyabhisana’s edition. 
430  tasmad etani trini sadhananity avagamyate. tatra $rotriyatvavrjinatve 
niyate | akama-hatatvam | tütkrsyata | iti  prakrsta-sadhanatavagamyate. 
(Sankaracarya’s commentary on Taittiriya Upanisad 2.8.4) 
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aranyaka 2.4.5); *That should be searched for. That should be 
inquired into" (Chandogya 8.7.1); and *Meditate on the soul by 
means of om" (Mundaka 2.2.6). Thus, trance would not happen if 
the soul were not a doer. By this also it is proven that the soul is a 
doer.” (Sariraka-bhasya 2.3.39) 


